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I, having become the Fire of life, take 
possession ot the dies of living beings •'' t ” < ^ 
united with the life-breaths, I digest the K« r 
kinds of fooo. 

And I am seated in the hearts of all, and 
from ME ( come ) memory and wisdom and 
their absence. And that, which is to be kn vn 
in all the \ edas, am i; and author of he 
Vedant. 
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Preface 



Purusharthabocihini Commentary 


Although the Gita is a small book containing only 700 
^ ei *ses, it is likely to endear itself to the thoughtful reader. 
1 r oni the profundity of its thought, its importance ^ ^ ei y 
1 peat. Hence Mahatma Gandhi who himself follow & and 
;^ l ds others to follow the path of non-attachment nd who 
superior Karmayogi and who has revived ‘non-Killing, 
i Sa ^ s that the meaning of the Gita always grows. 

“ This is a relig‘ous poem. Every time we delve d^: per 
' it a newer, and more fascinating meaning ^ re ' 0< ^ 

Us « As this is a popular book, the same thing ha:- bean 
^plained in many ways. So it is likely that the signifkam e 
'■^taciied to important words might vary, but the general 
iuciple of the Gita will never alter. So a student should 
c °Ustrue its theorem in a way consistent vvith this 
Wnciplt. M Mahatma Gandhi studied the Gita fur 
acted up to its teaching and th n wrote 
so no t possible to contradict them easily 
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who practised a long penance, suggest the profundity of 
the philosophy of the Gita. To those who do not think 
or do not act up to it, this work is a Sealed book. Without 
thinking deeply> a mere glance would merely find 
repetition, contradiction and irrelevancy. Some have 
actually passed such a judgment. 

The meaning of the Gita cannot be comprehended 
simply by knowing die language of the verse or f the 
transh uon, if the reader does not think. 1 he same is the 
case with the U panishads and the Vedas. Such works are 
written by people in a specific state of mind, who have 
reached a higher plane of thought; their points of view 
are also different. Hence we cannot master the deeper 
meaning unloss we bring ourselves to their points of view. 

Shankaracharya and others have said, “ The true 
theorems r, f the Vedic religion w'ere forgotten in course 
of time; so the science of-Gita w f as explained to revive 
those principles and place them before men a second time.” 
This statement is quite true. The Gita ought to be studied 
by every one who wishes to see the profound theorems 
of the Vedic religion which are true for all time. Thu 
same is said at the beginning of Chapter 4. “The Lord said* 
‘ i explained this loga to Vivaswat, and after being 
transmitted to iKshwaku, this yoga, traditionally handed 
down, was lost. Today the same ancient and esoteric yog* 
li3s been explained to you, because you are a .devotee snd 
Iri ad combined. ” Here the Lord has said that it is 1 
science handed down from ancient times and put into 
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new words. The Vedas constitute this ancient knowledge. 
But as people go astray from religion, incarnations of 
God appear and give them again the traditional knowledge. 
Shri Krishna was such an incarnation ( )• Making 

Arjuna the pretext, he taught the science of Gita from 
the platform of an incarnation of God, to the whole world, 
ft follows that the knowledge was contained in tne pre- 
Gita treatises and is not anything novel. 

In this Commentary, I have shown how t J ie 
theorems of ancient works like the Vedas, and Upanishads, 
have been dealt with in the Gita in a new manner. The 
°ther commentators have not performed this task a iu it 
is the principal purpose of this commentary to show 
these parallelisms, and this is also its specialty. ^ e -* rs 
a go I had published a short translation of the Gita and 
had written articles in journals to fix up the meaning of 
some words in the Gita by e vidence drawn h'° ni ^ c< “ c 
literature. Since that time, I have been pondering o*er 
the propositions in the Gita and also carrying on the w rK 
°f comparing the dicta of the Gita with those contained 
ancient books. Repeated thinking over this has b'ought 

to the conclusion that the purport of the Vedas, me 
Gpanishads and the Gita, is identical. People regard the 
Purports of the three as different, only out of ignorance. 

This science is not ushered in to create differences 
oi opinion, but to create unity by reconciling different 
schools of thought and pointing out the hidden resemblances 
between them. Notwithstanding this different inter- 
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prstations are imposed on this work intended to pre-c'n 
unity and equality. This work, written with a view 
remove difterences and duality, is creating wordy warfare 
The truth is that the science of the Gita is meant to 
expound die one principle which underlies the differ" 1 
principles and comprehends them all and thus reconci - 5 
them. 

If the reader.-, look at the science of Gita from thi ? 
point of view, they will appreciate the spirit of it easily 
and they will act up to the teaching of that science an 1 ' 

will realize h° tl3 earthly prosperity and rinal beatitud* 
fr.r themselves as well as f cr the nation. 

Finally I express a confident hope that just a 5 
the Gi.U mowed the right path to Arjuna, who was 
overpmv^ed by infatuation and ignorance, it will show 
i.h . right path to om people, who a e straying away to 1 1 

who aie lit ing in a delusion and also m ake the spirit'- 1 ' 1 

advancement oi man easy. It is with a like intention th 1 
Lord Shri Kosuna says, “ Surrender yourself to me alo»> ;} 
in nlind bv abandoning the different schools of though 1 

and worship, and I shall make yen free from all sins. 
rot grieve. (.Gita 18-06) 

All i-hoae \>ho till dedicate themselves to the cau - 
ot‘ God by keeping complete faith in Him, wifi a !sp h 1 ' 
the same experience. 

auni’H ^ ) 

( Dt. Sat ml ) I Shripaii DavioO 

l-G-1944 J 
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SHRIMAD 

Bhagawad”G ! ta 

( With a Ccmmaniary Explaining ihe Object of Human Life. - ) 

FIRST CHAPTER. 

1. Hnxiety of Bhritarashtra. 

'fcKig sqR— 

c /S 

:^w;' vT^cTr Jgt*r$R l 1 

WW: fawj&r Ktt* I' 1 I' 

Dhritarashtra said, “ O Sanj..ya, my sons an< J the 
sons of Pandu have gathered together i ’• Kuruanetr- 
i'.oly place with a view to wage war; what : they do after 
that ? (1) 

[ It is the duty of every officer, inccrnhent up a him, 
to inform himself of the true and o i.u'-letv account of 
the situation of the war, when his soldiers pa. he. toget :ar 
with a desire to give battle and to inspire them in the 
proper manner for gaining a victor'-. ] 

Dejection of Arjumt 
. 1) Thj: Anxietv ns Dhkii*-. . si:Tt 
The literal meaning of ‘Bhagvnd-Gifa’ i ‘flail which U 
sung by the Divine Lord’or * the Scng of the Lo;d Tho 
advice of th'- Lord commence-, from dm second vers... of 
the second hapten The first chapter ' n>ic it end til ; 

> arse of ihc second chapter arc prefatory as whig .he 
In the fir t chapter is 
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caused dejection in the mind of Arjuna; but in the 1st verse 
of this 1st chapter theie is no dejection. This verse expresses 
* he anxiety of Dhritarashtra. It lollows that this incoinpar* 
able treatise opens on a note of the anxiety of Dhritarashtra. 
Let us now see who this Dhritarashtra is and what can be 
the reason of his feeling such a terrible anxiety. 

Who is Dhrita-rashtra ? 

Dhritarashtra was a king in India: a fact which is well- 
known to every one; but Dhritarashtra has to play a special 
part here. He is here ‘one who has usurped a kingdom’. He is 
holding the kingdom very fast. He has held sway by means 
of brute-force over a kingdom belonging to others, which is 
n ,; under his rightful authority. The king here is trying to 
iecp in his power a thing, which is not his own by right 
fout which is another’s, unjustly and by the use of brute- 
force. To bring another’s kingdom in his power by brute- 
fotce, to make an attempt to see that his authority over it 
will be stable permanantly; to try to refuse to hand over to 
the rightful persons, in other words the true heirs, their 
own kingdom when they demanded its restitution and to 
prove that they are not rightful and not fit to manage 
their own state; this is the task which Dhritarashtra is 
performing in this [dace. Hence he is feeling particular! ■ 
anxious about the war of liberation conducted by tin 
rightful heirs and if. asking, “ O Sanjaya, this is the first 
day of battle; what really has happened on the field of 
battle ? ” 

* Possessors’ and * Dispossessed ’ 

The war is waged between those who have usurped the 





kingdom and those who are deprived of it. Every war is 
""’aged between -he same two parties. Kauravas were the 
followers of t..c party of ‘Possessors’ ( v JrTTT? ) and the party 
0i the Pandavas were that of the ‘Dispossessed’ (frnjir). 
'i'ho.'e are dispossessed, whose kingdom has been taken 
away by force and who are trying to get back their 
lost kingdom. 

A? their kingdom has been taken away and they 
have been reduced to the lowest point of degradation 
and as there 's no likelihood of further loss to the 
dispossessed nations even if they meet with defeat in war, 
the di: . assessed nations are not very much overcome with 
anxiety even while they are making preparations for the 
■war assiduously. The ‘dispossessed’ people have a hope chat 
if the result of the war were favourable to them, they 
Would get back their lost kingdom. But if the} are defeated 
3 n war there is no chance of a further loss. since 


have already been deprived of their Kingdom; * or this 
reason anxiety cannot cause perceptible pain to them. 
Nay. on account of their party being on the side ' f justice 
and on account of there being an even chance of their 
Kingdom being restored, an unprecedented enthusiasm 
reigns in their heart. 


Loss or Dhrita-rasiitka. 

. Such is not the case with the party of the * possessors. ’ 
If they win a victory they do not stand to gain anything 
more. Whatever they possessed before the war is the 
maximum they will retain permanently On the contrary,. 
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in case they sustain a defeat, the kingdom which they 
nave taken from another by committing many acts of 
injustice, many cruel deeds., inordinate acts of oppression 
and innumerable sins, will escape from their hand,' for 
good. So it is possible that they sustain a verv great loss 
from war. Hence the people on the side of the ‘possessors 
are full of anxiety day and night and are burning in their 
hearts. Even if they win victory they are decidedly losers; 
but if they sustain a defeat in war they suffer unbounded 
losses; thus in both the cases their lot is certain to be. an 
object of censure in the eyes of the world. For this reason 
Dbrita-rasht'tqrtur'ed with a terrible anx k -’ty 
.is putting the question, “what did really happen when my 
Sons and the So..s o. Pundu assembled* with a view 
wage war . lia\e indicated above the commotion 

produced in hi» miad by the fear expressed in this inquiry 
i a-, re.'t i- 1 - 1 ' trifling. All the suzerain powers usurping 
kingdoms ( are afflicted in their hearts day and 

night with the fear-compl ex . However imposing might bo 
their outward pomp and splendour, none else but they can 
experience the inner 1 ii ^ )iu e t. 
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Blind Followers 
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also increases enormously. A man becomes blind on 
account of excessive wealth. If he possesses both strength 
and wealth in excess, then no limit can be set to his blind¬ 
ness. A person intoxicated by power, wealth and authority 
is unable to discriminate between what is just a id what is 
•unjust, between religion and irreligion, between duty and 
failure to perform duty, between morality and immor. 1 ity 
and between what is. proper a nd what is improper. \Vhethur 
he be blind by the fault in the mechanism ot trie physical 
eye or his physical eye is quite normal; these t lungs have 
nothing to do with moral blindness. He has become blind 
from the point of view of moral Reason. I r is psych; and 
spiritual blindness is truly more terrible than the blindness 
due to the physical mechanism of vision. Not only 
does thi : blindness create# anxiety in his menu, Out 
i- drowns every person who has joined his side. , in the 
bottomless sea of anxiety. 

Blind Follow i rs of the Bein' • 
Dhritarasntui's wife made herself bliru cUhougn s • 
had a sound vision. Y. hy should she nol? each wa- bound 
to no the conditio i of all who were the ,'artisan; of the 
blind 1 'hrita-rashtra. It has to be admitted that Gandhari 
had put a cloth over her eyes in order to oh- .eve t . e vow 
of a devoted wife. She was ob- rving . re '■ • a loy e 

wife in arguing this wise-" As my hu ' cannot see the . 
forms of the objects in this world and derive pleasure § 
therefrom, I too shall not see those forme” This vow j 
wr; undoubt J!-, extraordinary ... >,i typid. .Be ... 
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same Gandhari was not powerful in the nick of time to 
protest against or to prevent the violations of decorum 
including the removal of clothing, practised on her 
daughter-in-law, who was in due form crowned as Empress,, 
she did not offer any opposition to her sons at the right 
time. It is true that she faintly protested when the 
violations reached the acme; but if she had come forward 
at the right time, the violations would not have happened 
at all. From tins it is clear that she had no desire to run 
counter to the wisnes of her husband Dhritarashtra. If she 
had kept in check Dusshasana by utmost exertion, there 
was lot of chance of the reputation of the family being 
saved. Perhaps we might suppose that she had put a veil 
over her eyes deliberately; this was in fact the case. 
Dhritarashtra thought sincerely that if the nuisance of the 
; '.i davas was put Out of the way by hook or crook and if 
his cons got control of the v. hole empire, without a break 
and free from enemw. the Pand avas, it would b * so 
jolly . It also seems that Gandhari also entertained the 
.. tme wish either because she was a loyal wife or on 
account of he" aflechon for her sons. It is not possible for a 
loyal wife to cro->s the wishes of her husband. It is for this 
reason very natural that women should display such 
weakness from an affection for their sons or from an 
att empt to act according t 0 the wishes of their husbands- 
For like reasons, women cannot, as a rule, dictate 
fla k wishes in an emphatic manner. Hence they arc 
oompe^h d to remain blind even if they have eyes. Such 
had been the predicament of Gandhari. Even the sops of 
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the blind Dhritarashtra, were lit to become followers of a 
blind ieader. each surpassing the other in wickedness. 
Duryodhan, Dusshasana, Dussaha, Dussha!, Durdharsha, 
D ush pradharsha, Durmarshana, Durmada, Durvigaha, 
Durvimochan, Dushparajaya, Durdhar and their sister 
Dusshala-all these names begin with ( meansing 

misery or wickedness. Although the meanings ot those 
words are not expressive of a defect in point of prowess, 
their prowess undoubtedly was misused on the whoie 
since it was used for wicked purposes. That energy, 
which is employed for divine purpose, is the best and 
is worthy of honour; but the prowess, which is used for 
diabolical purposes and is conducive to the increase of 
discord in the world will undoubtedly augment the misery 
in the world, however incomparable the prowess uugnt be. 
This fact becomes dear from the names of the sons of 
Dhritarashtra. As the persons in the retinue of a man. who 
has usurped another's kingdom and his followers assist him. 
in every way, without offering the least opposition to him, 
they become , partners in all his sins. They cannot put 
these sins away from them. Duryodhana w ■ really r\ 
good fighter i. e. Suyodhana; but since he employed his 
skill in the art of \v ar with r wicked motive and ior a wrong 
■cause, he had become Dtu-yodhana in spite o. being 
^u-yodhana. 

Cok 1'ORATE Sin. 

The same was the predicament of Grandfather- 
Bhisl *ma, Precoptor-Drona and Preceptp'-Krg a. Really- 
speaking those persons were knbwers of Dharma, groat 
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warriors, were capable of achieving the highest ideals of 
i :awere full of lustre and inclined towards righteousness; 
nay, .hey were extraordinary persons, worthy of homage* 
worthy to he remembered every morning and worthy of 
imitation. But the whole of their prowess was spent i’ 
fighting for the immoral cause of the wicked sons of 
Dhritarashfra. In spite of their being such ideal characters, 
the* wen.- regarded as wort, v or being killed by throwing 
their lot with an immoral and unrighteous cause. Such is 
the terrible consequence of a corporate Sin. In such a war 
good is destroyed along with the evil. Mo one can save 
the good people who are killed in a. war set on foot under 
such leadership, b or this reason the Divine Shri Krishna 
too, could ne save the good folk like Bhishma, Drona etc. 
although he was adequately conscious of their worth- 
Verilv Grandfather-Bhishnvi preeeptm-Drona very well 
kne that the cause of th Pandavas war. the righteous 
o r !C .aid that of Dliritara.'htra was unr ighteous. Their firm 
wi-:b 'vas that the kingdom of the Pandavas must be 
rc.-ie- ed to them, as early ^ ssiblc. They also knew that 
Ditritarr:-htra and the cotevi • of miscreants hanging on 
Duryodhana, were frequently putting o' sta< les in the way pi 
the rest oration of the kingdo r. to the Pandavas, and that this 
was a great iniquity; from time to time they gave nttcranc 
’ i ihi= feeling and advised , )hri , . ra. otra an 1 tliers to 
that effect. But die insolent partisans <■: the ‘ Imperialist 
pai; 7 - • Dhritarashtra were not in a mood to listen to the* 1 
aovki . As for Duryodhana, he did not attach the l* :a '' 

hr; to '.he'.r opinion. W^llO v . tiU hstcr to tile 1 •- 
an old .ran ? 
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The Wages of 


Insolent officers of a State and despotic Princes ruling 
fJ rer a stp.te are never prepared to listen to good advice 
:i, 'd the counsels cf religion. Such persons never listened to 
'he counsels of religion and will never do so in time to 
c ° m .e* It is only when they are completely defeated that 
he >' are prone to .'isteu to religious truths. But what 
,J,) ssibly can be the use of this mood at that time ? 

The Wages of Sin is Death. 

Duryodhana said, We have an army of eleven 
which is thoroughly prepared for war and which 
'; as gone through the experience of war. Great warriors 
'he Bhishma, Drona and Kama, who have never been 
•teckmated by any one. are my helpers; all - . a of 
Capons, and missiles are in perfect order: the whole 
. alth of the empire lias filled our treasury to the brim. 

bus equip! >d, why on earth shall we give up the ’ ingd-mi 
, v bich we have secured, being fri.htcm-' by the 


'•gnaicanL and light agitation for the restoration of 
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kingdom, started by the Pandavas ? The army of the 
j tada\ as i small; it lias not got much experience o. 
,,lr ; they have not gi ; as much money as we have g> 

- trength of the Pandavas is inferior to ours m ev<iry 
Uliu hVb.y then sliould we 1 > afraid of the n ?” L oking 
° t5le strength or weakness alone from the point of vL-w 
ir, this discourse of Duryodhana \va true, but he 
- >t know tbu‘. warriors on his side l’.—l been 


f war. 
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' ac call)-,,a (Ge i 11-id), on account of hb numerous 
aim unmsc acts. Duryodhana, with sound 
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was concerned. He did not notice the fact that, on 
account of his sins all his subjects as well as the majority 
of his officers and soldiers, had the bias of their minds 
| burned towards the Pandavas. They alone, for whom people 
I wish victory heartily, obtain victory. This blessing of the 
. ahadeva with five mouths (The Great Lord in the form 
of five races of men ) is obtained by the people on the side 
of righteousness ('<*$)• Duryodhana nad not taken notice of 
the moral strength of the Pandavas, who were making 
efforts in order co get back their kingdom. He was only 
counting the physical might on his side and he had 
become inordinately intoxicated by the effect of his 
incomputable brute strength; but the blind Dhritarasktra’s 
conscience v. as pricked day and night by this fact, Although 
ho was blind, he was most conscious of his sins. For this 
T o.s tea. on, as soon as the time of war arrived, lie was 
the most oppressed by fear; and as this fear began to 
pierce his mind like, an arrow-head, he asked Sanjaya, “ 0 
San jaya, you have told me that my favor rite legitimate 
sous and the illegitimate sons of Pandu have assembled 
in a inly place lik< Kurukshetra with a view to wage war* 

How tefi me .bat happened after that, ” Dhritamsh!>a, 
thinking that it would be good if the Pandavas turned 
back from war, as they had entered a holy place, is 
wa' ohing the effect of a holy place on the simple conscience 

°- f the Pandavas. Dhritarashtra was still thinking that the 
vuect of a hoi}' place woui^ be favourable to him, in spite 
of the commission of so many sins ! The adage that the 
biassed m id is blind and mad' is very true. 
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While putting this question all the sins of his, 
■lust be before his mind's eye; this fact is clear. He 
,r >ust be saying to himself, “ we put poison in the cup 
^ Bhima, we tried to drown him in water, and to burn all 
-He Pandavas in the house of lac, we disgraced Draupadi, 
|He chaste wife of the Pandavas, by trying to denude her 
’ ithe very Assembly Hall, and by fraudulent gambling we 
‘^flicted on them the miseries of a twelve-year exile in a 
ir >resi and living for one year incognito. With all this. 
j he y bore these miseries by keeping within the bounds of 
-'v. I hey did not commit acts of violence though they 
-d the power and remained non-violent. They arc asking 
*°r a restoration of their kingdom after observing all thi : 
"•ontracts, while we are refusing it on variou excuses, 
proclaimed sevaral times that we would restore 
ieir kingdom to them; but we did ic not sincerely, but 
•fiipK to postpone the evil day. In spite of so many 
atrocities and deceiiful acts on our part, the Panda s as 
sked for only five villages; even these we did not give 
° aCK and we saH, ‘ you would not get even an * nc 'h 
of land ' thout fighting. ’ All these wicked deeds were 
erpetrated by us. On account o these numerous sins the 
•hinds of the people have become well-inclined toward.-, 
lrie I’mda’.as and antipathetic towards us. For this reason, 
'''though our side is superior in brute strength, it has 
■’cccrne ’"try fee ble on the score of spiritual strength; while 
• ; side of the Pandavas on account <>f their association. 
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with Dharma ( righteousness ), has become many tim^s | 
superior on the score of soul-force. " Such was the anxiety 
of Dhritarashtra. By its influence lie was burning in hi? 
heart night and day and for this very reason he is asking 
v.:ith eagerness, .as soon as war became imminent, “wind 
was the next outcome of the war ? ” 


Misuse of Religious Injunctions. 

People who take possession of another's kingdom 
unjustly and who attempt to make stable their authority 
over another’s territory by deceit, are always trying t0 
show that the rules of Sacred books are favourable to their j 
conduct. -To awaken the false sentiment of religion opposed 
to w:u among the conquered, to instil into their mine- 
the ideas of cosmopolitan interests, to dissuade there 
rom w ar by pointing to them the terrible results of i ,; ' 
dcst action : a war, to fructify in their minds idea^ like: 
“this world i: • r ancscent; why should one resort to killhk-’ 
iO enjoy the evan -cent .objects in such a. world ? ” •— 
these tricks had been played by the ‘Possessors’ party ' * 

■ b Knur vns cm the 1 I*i. P or.scs--ntT I -ity of the* Pcudava" 

It P, raid iha' even • the Sat .rites ■ o : . f< L 'e 
juruficiitiuii of his it<lccdf ♦ 

The conqneroife, insolent by brute strength quote the 1 
<: uit' s i ' ..'riptuie. in ' ivir favoru; give out yarns about 

cosmopolitan good ;. t ,d world-peace. They roprese” 1 1 
' ii ii- ■ Is ca aV orbit-., | ol y. u.Fh. , i ib- guild and ih 
• jpor.ents, striving for get. nr back their kin,:d<>m. j 
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disturbers of peace. Their object is that the conquered 
should make no attempt to get into ther own, under the 
spell of such religious sermons, and should be content to 
remain in subjection. The Kauravas had also tried this 
game of preaching religion to the Pandavas We give here 
a brief account of it as this first chapter has a close 
connection .vith such sermons. 

Diplomacy of Dhejtarashtra. 

In Udyoga Parva t there is a sub-parva called Sanjaya- 
■ ana ( visit of Sanjaya to Pandavas; chapters 20 to 32 ) 
:,rj d readers should read this sub-pan a .vith care. In the 
%ht - f it, the first chapter of Gita becomes clear, ana we 
f ee very clearly why Arjima, the world-conqueror had a 
ht of dejection at a critical time; why his mind was full 
| f, f incbfferencc to the world even on the eve of war And 
why lie was ready to retire to a forest. This iast attempt 
°f the Kauravas, to dissuade the Pandavas from going j 
war, by preac king religious sermons, is indicative of the 
crooked M ch avelian diplomacv of tiro bnpe: ialists. 
dhritarashtra, knoning that the Pandpva,'. were bv instinct 

1 h, 11 • ’is, 1 1 j ■ I c.itcii them in the ncl :>oii.'aus, 

hid sen! Sanjaya into their camp. The sermons of 
• l hj.p-a were listened to by every ono but lh«y produced 
• 'ter impression on Arjuna’s mind. With th? frignlful 



ai,n - of war and the 


vevsal Sloughtfu 
; tin Sermon . 0 f 
.1 his weapons. 
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Dhritarashtra knew this too well and in order to know 
about the success of his trick, he asks, “what happened?’' 
This question expresses the eagerness of Dhritarashtra 
to be assured of the favourable outcome of the religious 
sermons preached to the Pandavas, Only those, reading 
the first chapter of Gita in the light of the context of this 
Sanjaya-yana Parva, can easily understand the purport of 
the dialogues in it; and we urge our readers to peruse 
this portion of the Udyoga Parva with concentrated 
attention. A brief summary is given here:— 

Preaching a Sermon. 

In the 22nd chapter, Dhritarashtra says to Sanjaya* 
“Please go to the camp of the Pandavas and tell them that 
I,wish well to them, I am full of praises for them and am 
glad that they have come back. I desire not war but 
peace; 50 they should be ready for a settlement. With 
such sermons on peace try to abate their war-fervour. 

It is obvious from this that Dhritarashtra had 
decidedly no desire for peace based on equality; his only 
wish was to dampen the enthusiasm cf the Pandavas fof 
a righteous war for the restoration of their kingdom 
he had usurped, each is the underground politics of 
Imperialists ! - n chapter 24, Sanjaya preaches the 
following sermon; 

War is Cruelty. 

“ O Dharma ! you are good men and word 0 
not violate ; .he moral laws even in peril. Blessed are ’ , °' t ' 
ho have forgiven all the sins of Kauravas. it 
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11 oc likely that after living a moral life thus far, you will 
commit the sin of killing your own kith and kin, including 
thiryodhan, being blinded by self-interest. The duty of a 
Kshastriya is to behave like a butcher and involves great 
cruelty. It does net behove you to be cruel and I am 
certain you would not indulge in such cruelty by going 
to war. You know how Dhiitarashtra is fond of you; 
ft nd how he is striving for your good, day and night. But 
I^uryedhan, maddened with imperial authority, would not 
listen to him. Would you, for his sins, kill the sons >t 
Dhritarashtra ! and make the old man a mourner ? Th, s is 
°ot in conformity with your character as righteous men. O 
Dharma ! blessed are you who are without an enemy and 
who owe no grudge to us. You have observed morality uven 
at the cost of much suffering and can we not expect you * P» 
Vote for peace with Kauravas? Your brothers too are. souls 
of righteousness and it rests solely with you to avoid t.ie 
impending aestruction of the family. If you wish every one 
to be happy, I recommend you to come to a settlcmei*-. and 
obtain credit for the preservation of the Kaurav. family. 
(In 25th chapter Sanjaya says ) “Dhritarashtra is over 
anxious to effect a settlement, while you are all kind and 
liberal. It is not ptoper for religious—m tided persons like 
you to indulge in a horrible war. liven taming 
'Umoiality committed by you would bring discre et to you. 
Kauravas are notorious for ; ickedneSS. But having never 
transgressed morality, you ougnt not to con a: down to the 
level of criu 1 slaughterers. Even a victory won in such a 




war is as terrible as a defeat on account of the extinction 
of the whole family. It is not the right th ug for righteous , 
people to wage such a terrible war. There is no knowing 
who will win and who '/.•ill lose; in both the events the one 
thing that. is inevitable :s the. destruction of the . whole 
family. Such an immoral act ending in the extinction of 
one’s family, is unworthy of men of good character. 

Even Begging is Good. 

“O Dhartna, after following the path of morality, hot' 
do you now demean 5 ourself ? For war is the business < 1 
mean-minded people and not of high-minded people- 
Kamavas being your kinsmen it is your bounden duty to 
do good to them and this has always been your practice. 
Ec-i example when the Gandharvas had imprisoned the 
Kn navas it is you who saved them. Are the same Kaurava? 
to be slaughtered now '- 1 This is butchers’ work, ur worthy o* 
the Pa idavas ! So you should hail peace ’ (In chapter 2/ 
lie says) ^ Dharma ! you know that life is transit'd 
and no one is immortal. Will the Pandavas live f >r eve 1 ' 1 
by /'.'ling their kinsmen ? Certainly not. It is admit. J 
that the Kaurava; deprived you of your rightful patrimony, 
out they are your kinsmen and it is just the same whether 
such transient objects like kingdom are enjoyed by them 
or by you. Fa Juig the restoration of yom kingdom, >• 'i 
can observe the rules of religion even by begging alms- 
On the conti a y, you wiii bo committing a heinous sin by 
going to war and destroying your own family. 



This World is Transitory. 


"Man’s life is transitory and I ask, how long you would 
^njoy the kingdom regained after the slaughter of your 
kinsmen ? It does not redound to your glory to regain 
the kingdom by die extinction of your family in a 
niurderous war. Men are incited to such cruel acN only by 
the longing for material objects; hence you should control 
this wicked desire as it is unworthy of a wise man like you. 
Happiness is not sure even after conquering the whole earth. 
You are a wise Philosopher, have observed celibacy and you 
should avoid getting entangled in the meshes ol material 
objects. You should rather think of the other world than of 
this mundane world. To sacrifice mundane pleasures for the 
happiness of the other world is he right thing to do. For 
this you Should practise Yoga, and follow the path of eight¬ 
fold Yoga, which will guarantee to you the iR'xtv/orld. No¬ 
thing can be gained in war and slaughter. So itbenows you 
to accumulate merit; while if you destroy yom* family out 
°f sclfishr . -s, only perpetual hell is in store for you. : a fee 
you have not fallen a prey to resentment and h < l surprise 
that you are now subject to the pervert emotion of 
egoism. Alas! that your pure mind should be 1 -dineef 
b wards a cruel deed like waging a war. In tin* A wl Y you 
would kill the venerable grandfather Bhb>u nr und th„- 
worthy preceptor Dron.i. What pleasure would be acquired 
' j y you by killing your kinsmen and well ushers and 
winning a kingdom steeped in blood ? A3 as you 

know thi pat’ (.[ moralhy,. so surety you should desist 
from thi> cruJ deed, should obsee.c uanquiility and 
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abjure the plan o I waging a war with Kauravas. ” 

A Caution. 

In this manner Sanjaya read a sermon preaching religion 
and renunciation to the Pandavas, before the war, at 
the instance of Dhri.'cashtra. The dejection of Arjuna is- 
tilt reflex of these ideas which made an impression on him 
and made him think that it was a sin to wage war even for 
getting back his kingdom rightfully, while it is a merit to' 
live on alms. This manoeuvre was designed by Dhritarashtra 
to make sure that Arjuna would adhere to this sentiment- 
If his mind had thoroughly imbibed the advice, the- 
empire of the Kauravas would have become stable and the- 
Pandavas would have been deprived for ever of their 
patrimony. We observe here the game played by an- 
Imperialist patty to remove from the mind of the 
conquered the idea of waging a war of liberty. The 
conquerors here are posing-although satanic themselves-to 
preach a sermon on religion and to entice the minds of 
the conquered to the high principles of morality and are 
thus dissuading them from making an attempt to get back 
their own kingdom. People aiming at self-government 
should note this and rtmuld take the sermons, preached by 
the conquering nation, with a grain n salt; or else, in the 
nick of time, during their struggle, their mental condition 
vould be analogous to that of Arjuna. In the above 
sermon, Sanjaya is preaching, at the dictation of 
Dhritarashtra, the doctrine of peace to the Pan lavas, as- 
If they alone were ire cause of discord. From the 



beginning, all the injustice is on the side of the Kauravas 
, and yet they take a leading part in the attempt to create 
amity just on the eve of the war. They are preaching 
that there is cruelty and carnage in war, that renunciation 
is the best way, that it is better to li ve on :1 ' rn ' than 
to regain your kingdom by slaughter and tha> you must 
abandon all quest for material enjoyments!! Ve see 
here how the conquerors are unabashed and quote even 
scriptures for the preservation of their empire in a 
deceitful manner! Dhritarashtra had played the trick on 
the Pandavas and hoped that the trick would succeed 
on account of "he moral tendency displayed by .hem. It 
is precisely because this deceitful sermon had produced 
a partial effect on Arjuna that he felt dejected a a 
critical time. 


Effect of the Holy Place. 

Another point to note is the assembling of the opposed 
armies on a holy place. Even tliiefs and brigands are 
affected by religious emotion on going to a h' •> p*ace„ 
Hence Dhritarashtra thought that the religi° Us sermon, 
preached at his instance at Kurukshetra, a holy P lU ' e , would 
produce greater effect on the Pandavas and wean them 
from the war which would cause the whole family to 
perish; hence the question repeated above* j 3 purpose 
Vus to know whether the Pandavas had gone hack as a 
•oo-ult ei Sanjaya’s sermon. The readers, considering the 
just verse in the light of this context, will form an 
adequate idea of the anxiety in the mind of Dhritarashtra. 
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Possibility of Defeat 



Dhritarashtra was conscious that the veterans like 
Bhishma would not have a heart in the fight since they 
belonged to the Liberal party favourable to restoring the 
kingdom to the Pandavas. In spite of the greater strength 
of his army, he knew that it was a weak army on accoir. 
of the infusion ot < tie men of the Liberal party, who were 
half-hearted. Let in the army of his opponents, every one 
was ready to count one person on the side of the KauravaS 
as a victim. As for Arjunaand Bhima and others like t' win. 
it was certain that each one could count upon a hundred 
times as many victims as an ordinary soldier. So really the 
strength of Pandavas’ army was greater, as every on« 
fought whole-heartedly. Hence there was a possibility of 
defeat. This s tire reason of the above question in the first 
vec: \ which 1 nays the secret fear in the mind of 
Dhritarashira, that once the war was in full swing, his 
party iva-s likely to sustain a defeat owing to the small 
number of supporters figging'whole-heartedly. The major 
portion of bis army consisted of mere mercenaries- 
S ich a parts cannot possibly win a war. 

A Righteous War. 

A Vv .r is always n. tween th . party of ‘Pass ssors’ and 
Am ; arty of the ‘Du-possessed’; the forme, always usurp a 
kindom unjustly and goto war to retain their spoil' 
Hence their war is unjust. The latter are trying to regain 
■neirlost kingdom by just means; hence their war is just 
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on. account of their cause being just. The two tight m the 
s#rno war,- at the same time, but one wages a just war 
while the other wages an unjust war. 

The pasty of “Dharma" 

The cause of the Pandavas was just. ( That Dharma 
was the name of the king, who headed the pmuy, is i manor 

point). People who had this cause at heart were men who 

behaved according to justice and were fighting to get 
justice; this is shown by the conduct of the part}. King 
Dharma becomes the representative of justice bee nnes 
justice incarnate and is behaving morally. Dhmnia is 
-stead},- in war he does not budge an uieh from the 

position he has taken and plays his part unifotnib . in spite 
of varying conditions. It is an important featun- m 'to 
hold your ground and not to retire. Th< name \ in .ni shtlma 
suggests that every warrior is advised to keep to hi.- p°-n.' 'ii. 
People, taking part in a just war, are sure to be v uxorious 
if they learn how to keep then position. 1‘ i- 5 mou.mbeni. on 
the followers of ‘ Dharma ’ not to r- tire from tueir position. 
Victory is for those who go ahead instead of 1 e 1 1 
Free from Hate. 

Dharma is shown as one to whom no • ' h _ ,s 0? '' 
(SDtFW^). He does not hate any one, has uo wnl to h.U 
one, he does not hate even his enemy. * to l,v - & 01 - 

tl ‘e spiritual advancement of the enemy and a PP elutes 
his merits. Such a character is the leader of the 1 andavas, 
who thin*. they are blessed by obeying his orders, i\ 
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redoub able ambidextrous warrior like Arjuna, an incompar¬ 
able fighter like Bhima, valiant warriors like Nakula 
and Sahadeva obey his orders loyally and without demur, 
though he is for peace, while they hold opinions quite the 
contrary. Dharma was the only man in his party who stood 
for equality, non-violence and who hated no one; but in this 
lies the (moral) strength of his party. Bhima like Balarama 
was for violence and at times resented the advice of Dharma 
on account of his inborn spirit. Arjuna too was not as 
non-viok.nt as Dharma, while Nakula and Sahadeva closely 
followed him. As for their consort Draupadi, her beau ideal 
was Bhima. So Dharma stood alone in his pacifism. Th>- 
irritated all the Pandavas and at times they protested 
against his creed of non-killing. With all this they obeyed 
him implicitly to the last. Supposing that non-violence 
was tor Dharma a CREED and for others only a polity 
and that Dharma was the leader of people agitating for 
autonomy, we can account for the co-operation of the 
'violent’ iollowers wiih the ‘non-violent' leader, bv 
regarding .t as diplomatic. All the brothers except Dharma 
may be regarded as leaders of men in their camp; and 
Draupadi as the leadei of women. It is clear that these 
organisations were obeying the orders of a non-violent 
leader and carrying out their programmes, by observing' 
strict discipline. From this an important principle is 
revealed to us. If these Warriors had not obeyed Dharm* 
and had, instead of observing non-violence, practised 
violence by acting individually and following their private' 
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‘Opinions, they would have been easily crushed by the 
Kauravas, since they would have been disunited, by 
-difference of opinion. There would have been no hope of 
their raising their heads again. But owing to the religious 
and non-violent character of Dharma and owing to the 
silent forbearance, on the part of the Paudavas, of the 
atrocities practised by the Kauravas, the sympathies of the 
people and even of some warriors on the Kaurava side 
were enlisted in their fa /our. Tins helped them to increase 
their power so as to ensure victory in the last struggle for 
their lost kingdom. We thus see that by bearing calmly all 
: the sufferings caused by following the path of non-violence 
and spiritual advancement one can secure the public 
sympathy and acquire the strength arising ’ t- those, 
who practise violence from the first., are certainly deprived 
of this source of strength. 


God's H’si.p. 

Another striking thing is that Shri Krishna, loid of 
Dwaraka, was ready to care for the Pandavas and a -sist 
them in every wav. He was a great warrior, great 
philosopher and skilled expert in the art of ' van y et he had 
"taken a vow not to carry a weapon and not to fight. V. it. 
^uch a vow of non-violence, he came to the aiu of the 
-Pandavas. So both these leaders were pacifists. 

Victory of Righteousness. 
spite of this, they were compelled to fight and 
~ne tb’al victory of the Pandavas was due to implicit 
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obedience to the two pacifists. ‘Victory’ () is always 
the brother of justice (*?*)) and a friend and devotee of 
God; Victory is neither the brother of ‘injustice’ 

nor a friend of Devil. 

An Advice for All Time. 

All these Dharraa, Vijaya <Src. might be the names of 
particular individuals; but they are employed here a- 
emblems of an eternal truth. For example Vijaya is on the 
side of Dharma, not a-dharma. Mighty bhima’s abilities arc 
on the side of Dharma, not a-dharma. For justice makes men 
strong while injustice weakens them. God helps only the 
side of Dharma which although lacking in brute strength* 
succeeds in the end by th - might of God being ranged with 
it. Even Na-kulas i.e. men not high-born rise to a superior 
position by being ranged to the side of Dharma and this 
side is Saha-deva 1. e. accompanied by the might of God- 
Such is its giory; with God’s grace its strength is surely 
doubled. The words might be the names cf the sons in 
.. family* but they are employed with the special object 
of indicating an eternal truth. Compare these names with 
those of the opposed party and you veil) note that one part} 
represents the bn ; strength of Imperialists, while the 
c';he r symbolises the spiritual strength of a nation askir 
for self-government and acting justly. Just like tie Bharat a 
war, a war s going on all o\er the world between 
the ‘Possessors' and the* Dispose rsed. ’ The Imperialism 
regime begins with deceit, it? middle stage is full of anxict} 
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JUid in its last stage they arc ruined. Those struggling for 
freedom begin their career with virtues like truth, justice, 
noii-killing, equality, purity, devotion to God, spirit of, 
renunciation &c. They have to suffer great hardships i n 
the middle stage, hut in the end their pure fame pervades 
the whole world and this fame becomes a beacon-light 
to ethers for ever. 

Dhritarashtra noticed that in spite of the deceitful 
tricks of his party, the party of the Par lavas trying to 
win back their kingdom was safe and sound, their life 
suffered no harm and every year their strength ana 
organization was augmented. Hence his initial question; 
the answer to which is given by Sanjaya at the. end of 
the Gita:— “The Goddess of victory will remain with 
the side which claims the great archer Arjuna, who 
adheres to justice and the 'Uvine SIni Ki. ana h * helper." 
(Gita 1B : 7S). Before we reach this lasc answer, we 
have to study the whole Gita. So first we s uill oeal with 
Sacjaya’s account. 

M ETAPHY S1CAL MEANING. 

" So far we dealt with the historical background of 
Gita and showed that no importance i to pe attached 
to •; 'e individuality of Dharma frc., although they are 
he , >n cl personages. The real object seems to be die 
Manciple or advice suggested by the r rta} hi.icai sense, 
Vi -'- the war w..s between just people and unjust 
peoph. 0 . d the i oru. . t won .the victory. 'Ac ca - lock at 
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. the war from another angle of vision. 

The studv of entities which ace associated with the 
-soul is metaphysical study *); these are 

. Intelligence, mind, thought, egoism, breath, five organs of 
sense, five organs of action and the body. Good and bad 
tendencies reside in all of them and a contiict between 
: them is going on in the mind of man, as every one can 
testify. At one time devotion to God predominates, at 
another, the desire of enjoyment. After a conflict in which 
both try to hold a sway over the body called Field ( Gita 
lh-1 ), the tendency, which puts down the other, masters 
the body. The body is called Kurukshetra, because it is 
a theatre of * Action. ’ This is found in every person’s 
mind and in it tne conflict between good and evil is going 
on. This conflict is described under the guise of the 
Bharata war. Such is the opinion of the Metaphysical 
. School. 

The Number ‘18’ 

Even a superficial observer suspects that behind the 
, composition of the Mahabharata, there is some purpose- 

I There are 18 Parvas, in tne Mahabharata. 

II Chapters in the Gita are 18. 

III The duration of the war is 18 days. 

IV The armies consist of 18 Akshauhinis. 

So there is some symbolism behind the number-1 S- 
It is likely that 18 Priests in a sacrifice may have sonte 
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relation to this. “ Verily a man is Sacrifice. ( Chh. U. 
o-16-l). So there must be 18 Priests. The two eyes, the 
two ears, the two nostrils, the skin, the two hands, the two 
feet, organ of urinating, the anus, the mouth, speech, 
mind, consciousness, egoism, are 18 Priests. The soul 
is the Sacrificer, intelligence is his wife. The body is the 
sacrificial hall. This sacrifice ought to continue ror 
10$ years; the first part of this sacrifice is for 24 years, 
the second part is for 36 years and the third part is for 
48 years. (This makes the duration of life h. ' 24+ob+48ss 
108 t ears, boyhood oi 12 years being excluded; this makes 
t’le full span of human life 120 years. In this sacrifice 
18 Priests are officiating. Diseases, bad desires and idleuess 
are the demons ready to obstruct if- The important 
warriors, (referred to in 1st chapter torses 3 to o an tin: 
Pandava side, are also -.The Sacrificer is Dharzn-i and 
D-vupadi is his wife. The demons obstructing -t are fee 
Kau r avas. All this cannot be mere coincident-, it seems 
an allegory is really worked, out here. 

Origin of Family. 


There appears to be some purpose behind the origin 
°f the family. Yyasa is Brahman who procreates in Prakriti 
with 3 gunas, 3 sons:- Dhritarashtra full of Tama*. Pnndu — 
full of Jiaji'i, and Vidura full of Satiofl. 2' - 6rst s blind 
anr ’ has great strength; the second is given to enjoyment 
: ’ n -l by it becomes diseased and dies prematurely; tnc 
third is full of knowledge. The soul pervades Prakriti v ;h. 
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the Git a deals ^'! th l hl§ sub J^ot; the following is. til" 

summary of its tenets:- “ 1 place the foetus in the womb 

of Prakriti and thus arise all creatures. I am the father- 

supplying the semen. The guna Sattva gives knowledge 

& pleasure, the guna Rajas increases greed and desires for 

enjoyment and Tamas produces delusion and ignorance." 

( ; Gita 14_3 to 3 8 ). This is illustrated in Mahabharata and 

• r-t- q C well Vidura with Sattva is wise, intelligent and. 
n vjiui da u . 

Panda with Bajus is very brave but dies prematurely 
uy l too much sensuous enjoyment. Dhritarashtra with 
'J amas is blind, commits faults, is stupid, and. fails in 

every undertaking. 

From one root these three tendenck s arise owing to 

i namelv Sattva (equillibrium), liajas (motion1 

three gunas, - ‘ 

in ,l Tanias ( inertia ). Vidura, fond of renouncing, uoes 

aot j 10 3 g an y authority in the statr. Pie lias no quarr:1 with 

a-,' body, as quarrel begins from a desire of selfishness. 

Dhritarashtra though eldest became unfit for ruling the 

1 fir'doni on at ount of his blindness; Pandu though young 

held kingly power, as it is right for one having liajas. Five 

. ,,recreated in Pandu’s wives according to the lac ' 

sons cii ^ jt 

>' u-intt Three ?■ ns arc horn from one wife — Dimmiu 

, r >t '. (/''If - 1 - 9 c 

, ’ ' god of Religion, DU met■ from a god <» 

slfen"th and Arjava from a god of war; the other two arc 
born from the second wife - K&ilad from a god of medicine 
and »S ahadeva from one knowing science of healing!, bo 
i om liajas have arisen morality, strength, valour. ■ 
knowledge, and godliness; and hence God-came to their’ 
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aid. Vidura, being full of pure Scittcci, was self-satisfied; so 
no action proceeds from him. I' or action, Rcijus is wanted 
and in the above allegory Pandu is pure Raja# from whom 
arose the five virtues just described. These five virtues 
ought to govern human conduct. Among these strength 
and valour ought to be under the subjection of morality, 
knowledge and devotion. If. however, strength iBhima) and 
valour ( Arjuna ) would not be controlled by morality 
(Dharma), if knowledge ( Xakula ) would be turned to 
immoral purposes, and if devotion ( Sahadeva ), instead of 
applying itself to the worship of God, were to .dulge in 
securing the favour of spirits and hobgoblins, the>e four- 
virtues will ruin a man. Hence they are kept under control 
by morality (Dharma) and in this way they -'-ccured the 
grace of God-These virtues ought to hold sway over the 
world, but for the present if is a Utopia. 

As soon as these tendencies arise in the mind, other 
demoniacal tendencies like hypocrisy, insolence, pride, 
anger, harshness and avarice attempt to press .hem 
down. The Tamasic progeny of Dhritarasbtra :s typified 
by the latter. The description of the Panela\ as, as being 
tortured by the Kauravas from childhood, signifies 
an attempt to suppress virtues .byvices dlic demoniacal 
tendencies settle themselves in the province of the 
virtues and prevent them from gowning the mind. 
Hence the virtues have to wage a war with the vie 25 with 
the help of God and transmute them. Mthocgh knowledge 
arises from the im:e; - senses- like mind, cor.-eiow>ness, they 
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have to be controlled when the} favour the demoniaca' 
tendencies. Bhishma, is egoism, who cannot be easily • 
got rid of. Ten days are required for bringing him under- 
control, even then he is not killed and ultimately he dies of 
his own will. Egoism remains till Samadhi is accomplished, 
but then it subsides of itself. Dronu is the mind, which 
educates every one; yet it has to b ■ controlled. Kauravas 
are numerous and represent various shades of desire, hope, 
passion, anger and other emotions. The play of the -e 
Kauravas is always going on in the human mind. 

According to this metaphysical allegory, this Bha-r'ita 
irrir is waged on the theatre of the mind. Hypocrisy and 
other vices are with great difficulty suppressed and by the 
grace of Sod, virtues regain their kingdom in this world 
and in the other world. This struggle between good 
and evil is going on in every m ui and is described 
allegorically in th : Mahabharata. This : s the : ummary of 
the metaphysical view. All this does not mean that the 
personages in the Mahabharat were not historical; but 
there is no question that the author has given suggestive 
rumes ' j those real historical personages, who may or inav 
not have borne the names like Dharma, Duryodhana ore. it 
is for these reasons toat a miraculous origin has been 
assigned to Me Kauravas and Pandavas. Careful readers 
of this origin '.'.ill easily see through the allegoric •! 
intention In the composition of the .Mahabharata* 
Whether his war is real or allegorical, ;t carries a mom.I 
lor the improvement of human conduct. I he moral s’do 



2. formations of Armies. 




r €w <r m^Rri" 7^n=we?r i 

** '"i ^ '—’ _^ ^ 

sri^roswMj^ ^rsrr ^JTfTsRf^ 11 ' 11 
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Sanjaya said: —“ At that time seeing that the army 
of the Pandavas had adopted the formation l named 
‘Thunderbolt’] and was ready for a fignt, bu'.g Duryodhana 
approaching Preceptor Drona said. ( .) 

[It is incumbent on ever)- one to consider tne 
strength and weakness of his own army and that of the 
enemy, long before tiie latter has attacked. ] 

• Dharma ) g<. ts victory ( Vijaya), tire blind a id imi 
side ( Andha ) is defeated. A man, tied by dasher, hopes 
for victory even in the face of an impending rum. The 
teaching of the Epic is that this proposition must be. lam 


to heart by every one. 

( 2 ) On the first day Bhishma had formed Ins army 
into the shape of a ’ bird ’ and had addressed his men thus 
in order to heighten their ardour:- ‘‘ This door to kteuv _u is 
opened for you to enter and reach the "° l InJra 
that of Brahma. Your ancestors acted thus «md attained 
the highest Bliss. Death on a bed at home > nut p.-jpci 
for warriors. The death met on the battle-field atone 
loads to the highest Bli. ’ ( Bhishma. I' icvua. /niptm 17. ' 
Ihis bird-formation can face any direction a id makes 
au atra '1; from the enemy difficult. Aftet the ct a pietion 





3. Description of Pandava Tinny. 

rrifg^nirwT^R v^rt ■**£! i 
crqjf ^tR^ifar t-fmcTT II * I! 

-m air^n *4f^Hrr^mi jsfa i 

^srrei mreaar h a •' 

vj^^if^rTR'. ^rr%c!3rs3r i 

^i%ffT^f3T5j listrssr sregro: n ^ il 
^TT?f^ TTO?r jTf4i3fi3j sfrosns*. i 
^reirr sN^nar *x? £RH:*rr. n * n 

O Preceptor, your intelligent pupil, the son of Dcupada, 
lias arranged the Pandava army in a [ thunder-bolt ] 
formation; throw a glance at it. In it there are warriors hke 
, Bhima and 2 Arjuna, who are redoubtable in battle 

of this formation Dharma said to Arjuna, “ The sage 
Briha-.arati says that with a small army you shou! I attac’.: 
the enemy in a body; but with a huge army you should 
dnide it into battalions and attack on many sides. Our 
army being smaller than that of the enemy, we must adopt 
the formation of the ‘needle -point.’ ” 

On receiving this order Arjuna made the son of 
Drupada effect the formation named ‘ Thunderbolt, ’ this 
having a needle-point and thus being useful for attakim 
the enemy. With such an excellent formation the Pandava 
to ce, though small, was more than a match for the 
Kaurava force. Hence Durvodhana with a touch of anxiety 
addresses Preceptor Drona, thus:— 




and great archers, 3 Yuyudhana, 4 "Virata, 5 king Drupada, 
6 the Maharathi Dhrishtaketu, 7 ( hekitana, S valorem-. 

Ivashiraja, 9 Purujit Kuntibhoja, 10 Shaibya, the best of 
men, 11 valorous Yndiiamanyu, 12 spirited Uttamaujas, 
13 the son of Subhadra, named Abhtmanyu and 14-18 the 
live sons of Draupadi; mind that they are all Maharathis. 


( 3-6 ) 

[ It is always profitable 
merits and demerits, as well 
"wardors in the enemy’s army, 


to understand well the 
as skill of the principal 

who are ready for war.] 


(3-6) In these Vc ses 18 Ma ' are named * A 

Maharathi is defined as one who, single-handed, car u 
with ten thousand archers. Such is the ^ hi^ 1 position 
of a Maharathi. He must have studied the scriptures, 
he must acquire skill in the art of war and mu - L tlave 
power to face ten thousand archers. This title w a. -. l( d 
by the king with great honour after some big aJiik\cmu t. 

It is noteworthy that Abhimanyu and the " llb (U 
Draupadi arc reckoned as such, although the} au. * iatc > 
twenty-five. From this one can see how thoion.pi ta». 
‘education of youths was in that epoch. The m t lat 

■time were spirited and v ictorious, because c\en }Ot.ug o\ ^ 
had so much courage and spirit. This is anon } ,r5 - 

Bhirna and Arjuna were nearly septuagenarian^, 

^ h*«'ita and Drupada were still older. Even at this ad voiced 
a ge they were capabla of lighting like young me 1 . Tb 
spectacle of . man of seventy, fighting with a ^woid, 
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n. Description of Kaurava Hrmy. 

3 fafsrer k mftrara f&i&w i 

?nwr jffif m?a^rro % » $ a 

sfi^^r ^sr %7<i&r i 

sparonn ^ n £ u 



spw tt ^rssr* sjrr ^^sfrrarrrr: i 
^wraara^^r* $m fffflrcnw n ** a 

O preceptor, the best among twice-born, hear the 
names of thr principal warrior;-. who arc the generals of 
army. 1 cite Uk-j names simply for suggestion. Your 
vNecthy -elf, Bhishtna, Karna, Kripa victorious in battle, 
Ash wa'charnu and the son of Soma-uatta ( Bhurishrav ab ) 


. .1 1 rr;iny other brrvt: fighters, who a.n ready to .'take 
their Uees for w*, skilful in the use of various weapons 
and experts in the art of war. ( 7- 9 ) 

ir c or a bow in his hand, in order tc regain his 
h< etioin, can only he seen in a liv ing nation. Subjection 
V ids to premature decay and loss of mental vigour. Such 
are the disabilit ies of a state T dig/ ndence, while under 
; oil -government youths and old men can rise to the 
b.eight of a Maharatlii. 

The Udyoga lmwm in chapter-. KH-171 describe, all 
■ihc warriors mention A here; but the description m chapters 
..09*171 i specially wadable. We learn tiieu that Satvaki 
v a famous tad va lighter* Another \adava \va- 
• djekiiana. After f hi. : Duryodhana describes the warriors 


his side:— 
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Strength of Ar 


Sl 






| A king must know well of whit calibre his generals 
are and in what arts they are experts; so also who arc 
fighting'zealously. ] 

Strength of the Arm y - 
(7- 9 ) Duryodhana is now describing the principal 
generals of his army. The foremost are Dronaciid Bhishma, 
who are regarded as old and experiem ed. Aithougl 
Bhishma was 170 years old, he fought hard for ten days, j' 
J)u.ing the nex< live days Drona managed t ir < t tin 
war inspire of being 90 years old. lla se >»n> tans war 
men of stub calibre. The rest were, gr " fighiers too, l ut 
, Kama had tin. complete confidence of the eng Dm\ idha.ia 
and so he is described along with Kripa as ‘victorious m 
battle.’ Others aye later d scnbe<i as ‘ready to c *‘‘- -‘Rn. 

Now when Doryodhan is making some iv-pK' t to Jxona 

and Bhishma, the greatest field-marshal oi the tune, prior 
■o battle,this in ileal lernark “Tln'ij arc i‘ciui.1 t- • 

intended to suggest tl it these two were bourn to 
half-hearted, owing to their bias ir. favour of the i aac uva a . 
The king had fu’ ; , confidence in Kama, but th*. huv ... m 
such straits that he could not ask Bhishma an - 1 ^ 

retire and make room for Kama. So he entrusted t - w 

of the first day to Bhishma. Me saw the likehlv.M or old 
K eshma being dispatched in his tight with joun„ Ai ,un... 
After that lire same 1. : night overtake olo B ona oi. tin. 

sc-end day; then the way would he c eu K>r *-' nc 
apj'ointment ot Kama, who > his opinion wo«im pertoim 
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his task admirably, as generalissimo. Then victory would oe „ 
assured on account of his great skill in war. In the first flush 
of enthusiasm the old veterans woulci sureiy meet their 
death at the hands of the enemy. Then fighters, like Kama 
••ho were ready to stake their lives for him, would step in 
and his victory would be certain. This feeling is clearly 
discernible in the king’s description. In the absence of any 
misgiving about Bhishma and Drona, he would not have 
honoured others in their presence by a pointed reference to 
their ‘readiness to stake their lives for him.’ Of course he 
could not openly say, “ you two are not ready to stake yon? 
lives for me since you have a soft corner in your hearts for 
the Vandavas. ” It is not a wise course to disconcert one’s 
own generals during war by plain-speaking. But the king 
disliked them and expressed his real feeling in a 
roundabout way. 

Reserve Army. 

One of the rules of war is that for obtaining victory a 
king should divide his army in > two or three Divisions, 
keep' one ior actual fighting and keep others as reserves in 
the rear. When the arniy at the front would get tired.it 
should be replaced for a respite by the reserve. Thus 
success is more possible by the engagement of fresh 
troops. Duryodhana had placed Bhishma and Drona at the 
front and Kama among the reserves. His fixed notion \w • 
that after the old generals were finished the latter wculd 
hung, the war to a successful issue; but the fac turned out 
to be otherwise. 



5- Comparison o£ Opposing Armies. 

«rofc?r irg^RTTf mnti'VnasRr^ 11 * 2 11 

That army of ours protected by Bhishma is vast: 
while theirs, protected by Bhima is small. ( 10 ) 

[ It is proper fora king making war to examine the 
strength and weakness of the opposed armies; and 
decide which is adequate and which is inadequate. If his 
°wn army is inadequate he should try to make it perfect.] 

The two Armies. 

(10) In this verse the king compares the two armies. 

Here he calls the Pandava army ‘ adequate and his own 
army a.s ‘ inadequate.' In Samskrit these two wono have 
two different meanings— 

Paryapta - ( 1 ) Full, complete; ( 2 ) Waich can F-e 

surrounded on all sides, i.e. small. 

A paryapta ( 1) Incomplete, scanty; (-) Impossible 

• to be surrounded i. e. big. 

There has been a dispute among cnrnmentatoi^ as 
t° winch meaning to adopt. In Udyoga Pan as T 4th 
chapter Durovadhan says, “ My army is big and full 
$ merit and hence I shall win. " From this it is clear 
that he felt confident that his army was c los ed and his 
general wa- a fine soldier. Secondly no h:ug ^ would 
v disspii-j^ his army by calling it small; he will rat 1 r say 
teat his arm} - is big and will win. So the verse will 
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bear this interpretation- “ Our army is too big to be 
surrounded and is commanded by Bhishma; while that 
of the enemy is small enough to be surrounded. So our 
victory is sure. 

There is no doubt that Pandava army consisting of 
seven Akshauuinis + was smaller than Kaurava army, 
whirl was eleven Akshauhinis strong. It is simple 
arithmetic. From tiie first Duryodhana hoped to surround 
the force of the enemy. But from happenings in Ins 
capital and from the speeches made in several assemblies by 
Bhisma and Drona, lie was sure that the two old generals 
wc- Id not concentrate their whole strength during the 
war. Duryodhana had also seen that when he gave an ordc. 
contrary to rules of diplomacy, to arrest Seri Krishna, wb° 
had corat as an ambassador to talk about peace, mam/ 
members of the Assembly were in favour oi' the enemy- 
Having obs. -rved such incidents, the king was pretty sm - 
that he could net rely upon the whole army to be of use. I 
Bhisma and Drona, the controllers of tactics, did not unite 
fill the strength, what. lid it avail even if he had double 
iim arrtiy of the enemy? Hence the words ‘Big arm;- 
in verse 3 are used for the army of Pandvas and not 
used for his owe army. 

The proof of his misgiving H sen from w, 2-1 -• 
The king goes to the general, ha., a personal talk abo" L 

1 One Akshanhini A i;: rge army consisting of 21-0 11 
chariots, 21870 Elephants, 05610 Horses and 109350 foot- 




the two armies, utters some phrases containing an affront; 
still the general does not utter a word. Bhishma blew 
his conch and yet did not utter a word. 1 hat these two 
commanders-in-chief are silent after an important 
discourse of the king is a clear indication that they did 
not approve of the tyrannical policy of the king, f heii 
failure to make any response must have made him despair 
about the war conducted by them. To express that he says, 
*' our army although big is virtually small- while that of the 
enr-mv though small is virtually big. 

An army becomes effective if the general worst* witu 
z -ial; even a big army is defeated, when led by a general 
kicking in zeal. This is what happened in the Kautavu 
•camp. Rhisma and Drona, being God-fearing bj nature, 
u 'ere alienated by the autocratic policy of the king ana at 
heart wished well to the Pandavas. They wete also 
a gainst suppressing the Pandavas by sheer force. If hue 
•Knrna,- they had been opposed to the Pnndava ',T > i |r > Joana 
would have won the war. 


Knowing this full well, he 
Practicable to remove them from 


saw that it was not 
the command. That is 


-by he says that his armv is inadequate ( 
•'-Paryupta 1 while that of the enemy is 
'training of Parvapta. ) 


p s t m ining of 
adequate ( 1st 


titles it was not a good police to affront his g 


jenera. 


' "pculy, he used a word with a double meaning, so chat if 
k'-' Ona protested, he would construe the word m the second 
N iise. and prov. that lliu 'e w as no atiror.t It is nature 





for a man in his mental condition beset with dilemmas, to 
utter ambiguous phrases. Such a verse with a word of 
double meaning is seen in Bhishma Parva ( chapter 
51-4 to 6 ). 

Really Dhrishtadyumna was the general ot the 
Pandavas, and yet the 10th verse declares Bhima as the 
general. This is explained by the fact that Bhima was 
appointed to protect the thunderbolt formation which 
required special skill. This is what Duryodhana actually saw 
and expressed in verse 10. In Bhishma Parva ( 21-1 ) the 
Pandava army is called Bhima-netri meaning ‘led by 
Bhima’ while the Kaurava army is designated as Bhishma- 
netri meaning 1 led by Bhishma.’ Hence the verse does not 
depart from the context. 

One Should Not Leave the Party. 

There are some who say that, being against the 
crooked policy of the Kauravas, Bhishma and Drona should 
have join-d the Pandavas by forsaking their own side* 
But this is unworthy of great men. In suJi a ca.-. 
people w ould have said that the old men gave way to fear. 
Xo person born in an ,-u-ya f, milv ought to entertain the 
notion of giving up his po t by the fear of war or death. 
Considering the effect of great men’s actions on the 
education of posterity, it would r.-t have been proper fm 
them to give up their side. 

Another reason is the oath taken by Bhishma t* * 
protect the family of the sons of Satyavati and it is 
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6; Command of Duryodhana. 

sFTFfij =er w-i [wrsRT^ : ^ 5 

vthi?ct: m m ^ " 

All of you should take a firm stand on the several 
doors of the formation ( called the thunder o t , and 
defend Bhishma from all sides. (11) 

[ It is the duty of a soldier during a battle to 
stand in his post and not to fall back; he should a so be 
alert in obeying commands. All should defend tne genera - 
and display the utmost valour to secure victory. < 

unworthy of great men to violate their oath. It is ai. pi ope. 
fora man to die in defence of the party for which - 
for life; to forsake that party at the critical time is 'gnobe.'. j 
Bhishma and Drona knowing that their p ut) _ 

and they would meet their doom, stood on the bat eheld 
and died while lighting! This is what dut. I 
and hence, the idea that they should have gviv o\ er to 
the . aemy is highly immoral. By doing so they woiud 
have set a very b.td example to the young gcuuation 
of the Arya race; what they did was the right thing to ^°' 
b suallv we know our duty only y watching the 
ot great men. 

( 11 ) Veises J to 10 contain the speech addressed to 
llr*-!,:' Seeing that he was silent, the king guessed tlu.t 
}u ece] ,tor Drona was opposed to this war, which was w aged 
for tjie extermination of the Pandavas. The king knew 
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f. The Sound of 6onchs. 

=r^ ^ fmirSv ! 

r%^r^ t^rsHMn w sr^r-TMH: » & w 

that it was useless to expect a reply from Drona and that 
jf he annoyed him, he would have to listen to seme 
•unpleasant things, even while they were on the field of 
battle and so he kept quiet. In verse 11, the soldiers 
are asked to defend Bhis'nma, though invincible in w;n. 
He however had taken an oath not to strike Shikhandi, 
who was a woman turned into a man. Bhishma being 
a Kslwiriya had no stomach to strike a woman. If 
then, the Pandavas confronted him with Shikhandi, 
Bhishma would withhold his hand a ad get killed. Knowing 
this the king addressed the army as follows:— ‘ Every 
:• .moral should remain at the front of his division; all 
others should keep to their position w readiness and should 
not retreat. Thus maintaining perfect discipline all < yon 
should defend Bhishma to whom I have handed over the 
o. nduct of the war. ' 

All the hearts o: empires who are autocratic and who 
arc out to commit any atrocity are reduced tu a lik' 
predicament. The discontented general', in thoic ots r 
armies conduce to tl-.e ruin of such unprincipled m -anarchs. 
The)- can neither retain such, generals nor do away 
with them and tin empire ultimately falls. Finding 
Drona silern, the king addressed' Bhishnv. who blew 
his conch:— 
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*r ttT^33^ ¥rsn l ,! ^ i) 

[ Sanjaya said J ‘In order to gladden hi;n .( the king ) 
the oldest among Kaurava warriors, namely the glorious 
.grandsire Bhishma, made a sound like a lion’s roar and blew 
his conch. After that many conch?, many drums, half-drums 
and tambourines began to produce their sounds^ 1 w-13)_ 

(12) Sanj&ya says that the blowing of the conch was 
for delighting the king. But we know that Bhishma was 
opposed to the war and if he cared to del ght the king, tie 
■would have said something to encourage him. So 
we begin to doubt what he had in his mind. Horn the 
discourses of Bhishma in the Mahabharata we know, that 
he was opposed to the crooked diplomacy ot the ki.,g. 
Bhishma and Drona, being generals and alse sen ants, 
took their posts on the field as required by military 
discipline; but it is not true to say that they acted as 
generals, to please the king. To do a thing f° r —be of 
discipline is one thing and to do it by completely 
identifying oneself with any cause is another, heally 
they disapproved of the policy of king Duru'dhana. 

(13) On the blowing of Bhishma’s conch, othei 
instruments were played lustily. Such a noise is indicative 
of eagerness for war. On hearing the war-drums soldiers 
put away their fear and their enthusiasm " doubled, j. his 
Soun d of instruments was a challenge to the Pandav is, as 
tuuc h as to say, “ come and meet if y° u dare. 

I andavas responded bv blowing tV ir own conchs. 

4 
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cTcT? iWt I 

?n^r: f^fr imi srr«T 3 : i' ^ " 

crj^ V^?T g^5PT: I 

«?nr 3Wf snsnsm 11 V* " 

sn&f^sra 1 ^rr i^nr^r gr-irerr: \ 

?ftpr: OTN*& f^qjnnr^W II \% II 
q-t^rsr repair xr wstc*: 1 

•<jt£ 3 p^t fares* ^iRn%5jmn'3rci: u ^ n 

grq^t ifrq^TSJ *TW qf%r€l^ i 

stimt® scnrrg: surer. Vs • ^ ,! ^ 11 

*r ^rrr ^r^r^rjii ^rrfa sq^R^cf t 
^vfsr qmq'r fer 35^ ^3*1^13. n u 

After this Shri Krishna and Arjuna, Standing in a 
big chariot, drawn by four white horse?, blew their 
divine conchs. Shri Krishna blew his conch named 
'Panchajanva,’ Arj una ble w the conch by name Devadatta; 
ShTrna, doer of terrible de eds, blew his big conch by name 
Paundra; Yudhi htinea, son of Kur.ti, blew one named 
Ananta-vijaya; Nakula and Sahadeva blew conchs, 
Sughosha and Manipushpaka; the great archer Kashira ja. 
Mafia ratfii Shikhandi, Dhrishtadynmna, king Virata, 
Satyaki who never knew a deieat, king Drupada, all the 
.ns of Draupadi, son of Subhadra with big arms, o king ! 
f severally blew' their own conchs. That terrible- ncse made 
tne sky and the earth resound and broke the hearts 
of the sons of Dhritarashtra. (14 19) 
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[The soldiers should be roused by beating war-drums 
at the time of battle.] _ 

( 14-19 ) The readers must have noted that in this 
description no mention is made of any conch being blown 
by Drona. The reason is that the blowing of a conch, by 
people who have no heart in the war, who were a sort of 
merceneries and who think their cause to be unjust, is 
not likely to be worth describing. A conch, blown fromi the 
root of the navel alone, is effective and no such conchs 
were blown in the Kaurava camp. On the Contrary, every* 
individual warrior, on the side of Pandavas is described 
as blowing his own conch, because they were blown very 
heartily. 

Pandavas decided that they would either die 
or regain their lost kingdom by their strength and 
organization. No other thought was present in their 
minds. 

The Kaurava camp did not display as much 
enthusiasm as their enemies. So in verse 10 ViC mus t 
construe the word [paryapta as meaning ' inadequate 
& ctri/apta as meaning “adequate." Perhaps Pnryodhana 
must have known the condition of his army, warn he 
uttered the words of this verse. Verse 10 muot be 
interpreted in the light of this conch episode. 

Let us now* look at Arjuna w ho stepped forward 
l< Cx ‘"nine the opposing armies:— 
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So flrjisna’s Review of Hrmies. 

zw sirefejcrre: i 

sfg mM:»*° » 

After this, seeing that the Kauravas were standing 
in order and the striking of weapons would begin, 
Arjuna, on whose banner was the sign of the monkey, 
lifted his bow . ( 20 ) 

( 20 ) Note the name Kapi-dhwaja in this verse; 
iriunn had on his banner the sign of a monkey. In some 
places, in the Mahabharata, Eanuman is described as 
sitting on it, and sometimes he is said to have made the 
sound * bhuh'. But it is better to suppose that his picture 
was painted on the cloth-banner. Every warrior had on 
his banner his own sign; for instance the sign on Drone’s 
banner was a gourd. 

Kapi means the Sun; the drinker ( pi) of water (kci :• 
Taking this meaning the sign must be the Sun; InAtharvu 
Veda the armies of gods arc shown as carrying banner^ 
marked with the Sun. But we do not find any reference 
to such a banner in the Ramayana or the Mahabharata. 
We finally adopt Hanuman as meaning ‘Kapi/ a monkey, 
its old meaning being ‘the Sun.' 

This banner suggests his fickleness, since the monkey is 
fi ckle. The readers will soon be acquainted with Arjuna s 
fickleness. Arjuna was the sole prop of the hopes of the 

Pandavas. if he offered battle their party would win. 






otherwise there was no hope of success. Amina came to 
the field intent on fighting, he lifted his bow and now* 
he expressed a desire to review the two armies. After 
that he will feel infatuation and. think of retiring ! This is 
the high-water mark of fickleness. 

It is not proper for the fighters for Swciroj toy a display 
such fickleness. Such men must be adamantine in their 
resolves. If fickle men will retire from the conflict, after 
preparations are made, their whole party ^U1 suffer 
great harm. The party of the Pandavas, having a just 
cause, the divine Shri Krishna came to their aid and he 
removed the fickleness by proper counsel and made 
/Arjuna ( Sthita^rajna ) ‘steady minded.' as a result^he 
became ready to fight and became victorious, man 
Performs his duty a c soon as the fickleness oi mind is 
removed. This fickleness is the significance Oi the ^ign of 
the monkey. 

Arjuna is also the son of Indra; Indra signifies the 
nghtiang. The connection, between the deities and t.i 
senses, is as follows:— 

The Indra presides over mind; 

The sun over the eye.; 

The wind over the breath; 

The quarters over the ear; 

The fire over speech and 
The water over the tongue. 
jllst as in Heaven, Indr is the king <>f d \as, ;o in 
b(xj y> mind is the king of the senses* The success 
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or defeat of tha senses depends on the success or 
defeat of the mind; so also the success of the Pandavas 
rested on Arjuna, the son of Indra. This parallelism 
is noteworthy. The science of yoga has shown this 
constant connection of the mind with the senses. “ Vayu 
having become breath entered the nostrils." (Aiter. 

Upa. 1) 

The treatises on Yoga refer to the connection of 
breath with the mind. “ A man reaches absolution by 
making the breath stable. When breath is balanced the 
mind become: calm. Fickleness of breath leads to a fickle 
mind and a stable breath ensures a stable mind ” (Hatha 
yoga J and 2 ). In a man’s body, mind is the son of Indra 
and breath is the son of Vayu. Hanuman on Arjuna's 
( Indra’s son’s ) banner is also the son of Vayu. This 
parallel seems to be consciously designed. In this chariot 
of the body, the mind is trying for the victory of the 
righteousness ( Dharma ) and breath helps him. When ah 
work on the side of morai purpose, Cod helps them. 

Such is the truth underlying the allegory of the son 
of Indra and the son of Vayu and the readers will see 
ith their own eyes Arjuna and Hanuman and know 
why they are sitting in a chariot driven by Shri Krishna, 
the God incarnate. 
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And OKing! then he addressed Shri Krishna thus 
“O Achyuta ! station my chariot between the t\\o annies, 
while I see, w'ith whom I shall have to tight. \ ] ist 
looking at the warriors who are assembled here w d i a 
view to combat, I shall also cast a glance at t re wair. mrs 
" h© wish to fight, in order to do what is dee t0 
°f Dhritarashtra, who has a malicious will, ] 1 . 

“O bom in the family of Bharat! when Arjuna adduced 
these words to Shri Krishna, lord of senses, 1 
the chariot between the two armies, in front 0 1 ’ 

'rona and all other kings and said “ Arjnna, ta ‘ 
a t these Kauravas who are assembled here, t 

l When the battle commences, ever} soldier iu v 
s'- forward* completely equipped. A fightin., warrior 
■should carefully note the warriors, in the enemy s army 
* ml val u i ng them properlv, should adjust his mode of 
fighting.*] •" \ 
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(21-23) In these verses Shri Krishna is called Acliyuia 
i. c. one who never swerves and is always firm; one who is- 
not fickle, who is immortal and eternal, who has always 
the same nature and who cannot be suppressed. Arjuna is- 
fickle and irresolute, but his friend is firm and resolute. So 
the former lias implicit faith in the latter. By this faith 
Arjuna became victorious in war and became a sharer in 
the credo of regaining his kingdom and founding the 
kingdom of God on this earth. 

N'ara and Naravana are standing here on one chariot. 
The Nara ( leader) is striving while the other is helping 
him. So a man wishing for the highest good pins his faith- 
upon Narayana and reaches the goal. Every man is always- 
in the midst or the life battle and his faith in Him is- 
therefore beneficial to him. 

( 24-25 ) In verse 24 Shri Krishna is designated as 
Hrishiucsh the lord of senses. The man, who controls’ 
hi [senses, and makes them operate for moral actions only 
os whose senses are by nature averse to immoral actions, 
becomes the master of his senses. Being master of the 
senses, Shri Krishna is resolute and firm; similarly one 
who wishes to be firm and strong must control his senses 
\ and turn them to good actions. In this way such a man 
will be Bhaya-wan ( fortunate or the lord of wealth ), 

- ’ Krishna, ( one who attracts ev.-ry tiling and every ov.c. 
to him). This is just the way to brome a BurushoUavia, 
(best of men, superman), or (}’:l'j1;esha (master 




©i sleep ). This is the secret of the advice given to utter 
the name of God to attain salvation, by contemplating 
the meaning of these words. 

In verse 24, Arjuna is called Gudakesha, which means 
' the lord of sleep. Such a man is he who has conquered the 
^ vices of sleeping and laziness. Such a one is not overtaken 
| by sleep at the time of duty; he enjoys sound sleep only a* j. 
long as he wills, and in fact is master of sleep. * ae - c are 
very few men with such power; the majority of pcrs»ci»r» 
turn from side to side before getting good sic^p tnd al. • , 
spend much, time after waking before they jump out of ^ J 
bed. A man who is a master of sleep enters into ^ound s cep j 

all at once and gets up thoroughly refreshed at \s\>\ 

Tins faculty is a great achievement and of ^ 
heroes, Arjuna alone made a claim to it- ^ uC 1 tl acu L y 
jdepends upon equanimity of mind and one ^ 1C J L 
•it keeps a cool head and is free from premature o age. 

Tn verse 20, it is shown that Arjuna stands for mind . 
nnd mind is related to sleeps winch is inip c "- i| * 1L 1 
^nind is disturbed, even if other senses are ni. ^ rt 
this it follows that mind is master of sleep* i • nCu ^ l J UIul 
called Gudakes/ia. Perhaps the name is purposely given 
to Arjuna. 

In verse 24, the same Bharata is given to 1)1 nta. ashtra 
T -nter on it is given to Arjuna and Dharma, and m some 
places to others also. This \ ord, henc is taken to mean 
one \\ no wishes well to the Bharata Count!}, one ^ho 
e j good to the citizens of the country whose mother- 
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tongue is the Bharatiya language, and who is ready to 
sacrifice his life for the Bharat country, its citizens, 
and its languages cr rather whose proper duty is to 
make such a sacrifice. This was also the duty of the 
Kauravas as being the rulers of the empire, but they 
failed to perform it; the Pandavas, knowing it to 
be their duty to remove the Government based on 
injustice, tsied their best to establish a Government 
based on justice. To found such a kingdom of heaven 
on tins earth, is the duty of an incarnation of Gcd; and 
those who do so are really' worshipping God by' their 
actions. Hence we say that the Kauravas failed in this 
duty and were unable to secure the help of God, which fell 
to the share of the Pandavas. God is certain to help all 
those who will sacrifice themselves for His work. The 
chariot referred to in verse 21 is the body which is placed 
between the good and the evil desires. “ The body L 
the chariot and the senses arc the horses. " ( Katha Up. 
d-3 -4). In the same metaphor, the mind which directs 
the senses is acting as a charioteer. Let us now see how 
Arjnna was affected by the survey of the armies. 
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There Arjuna saw his uncles, grandfathers, precepto ->, 
Maternal uncles, kinsmen, sons, grandsons, friends, 
fathers-in-law and well-wishers. Seeing all these relations 
assembled there, Arjuna was filled with g re<u P'*-} and 
getting dejected said, “My limbs have become flabby, my 
mouth is parched, my body is trembling an< ^ m - iaa 
stands on end. The bow, Gandiva, drops from m> i.. .a, 
’ n >' skin is having a burning sensation. I am ,,! * a e ev “ n 
to stand and my mind is whirling.” (26-30) 

[ In critical times, the affection for ones relations 
ln akes one negligent of duty and so one must witmnand 
such infatuation. Infatuation and pity enfeeb e e .a 
a great hero. The strength of the body is reduce and 
hence no one should give way to them- ]__ 

i, 26-28 ) At first he becomes dejected b> ste,ng 
hi^ relations, friends, and persons revered b> him, '- a; 
hud assembled for a fight. His mind is full of great pity 
fo S-he.rn.He know his prowess and there was no question 
of his being timid in v.-ar. He was sure that at the end 
0i thn wa h there was no hope of any of these remaining 










alive; and that by dint of his prowess and the diplomatic 
astuteness of Shri Krishna he was going to secure victory. 
The thought, therefore, of all his relations being killed bv 
his own '-and tormented him. He knew that as the result 
or his prowess not a single warrior on the other side would 
survive. Hence as an effect of this pitv, we notice in him 
a sad state of mind. 

( 2S—30 ) Arjuna felt pity for the relations assembled 
t’nere and he felt grear dejection at the thought of the 
war, winch would lead to nothing except the slaughter ot 
them. Arjuna who was not daunted by Shiva, the Lord 
or Kailas, during their conflict and who had exterminated 
demons like Niwat and Kavacha, the deceitful foes of 
the Aryas, could not possibly have a quaking heart in 
his fight with Kauravas. But such a gruesome picture 
of the slaughter of Ins relations stood before the eyes of 
this dauntless hero and he exclaimed, “Oh, what are we 
al ? Terrible . laughter, and innruer of all the venerable 
ergons, just for a little self-interest ! Lo ! never shall f 
indrlg in it. The pity for them filled his heart; hie 
reason broke down before the love of kinsmen, and this 
mighty Arya became feeble with infatuation. 

The readers should remember here, the paeific 
sermons of Sanjaya, sent as an envoy of p eaC( . ( anc j notc 
huv good n■ n depart from the path of date, by the tricks 
practised bv imperialists! The deceptive advice of Sanjaya 
’'■camr effective and Arjuna became, completely 
vn,.rvated. 11 is vr'ong to feel pity at a wrong time and 




is still worse to feel dejection while acting for a just 
cause. This Arya warrior was thus brought to u.e point, 
of dereliction of duty by the false counsels of the 
imperialistic diplomacy. 

Effects of Dejection on the Body. 

Dejection, compassion, infatuation and like emotions^ ; 
enfeeble the body even in the case of a strong man. Bor, 

example, a black bee, which can make holes' in bare wood, 
is unable to tear the lotus leaves and get out o^ ;t when 
he gets imprisoned in a lotus at night. The whole history j, 
bears testimony to the loss of reason and to w eakness 
produced in many great men by the infatuatio fot v. ine 
and woman. Similar is the predicament of Arjuna. 

Dejection produces defects in the blood, destroy ts ; 
'vitality in every tissue of the body, and makes the whoE 
body flabby; even the mouth becomes dry, bee ... - tnu 
salivary glands refuse to secrete saliva. This produces bad 
digestion and with continued melancholia it B cn " u u -ghly 
unpaired. There are instances of people losing i.h<. pot. .u 


of procreation by continued dejection. 

When the body is enfeebled, it begins j qu.d.i, the 
•hair stands on end and it experiences el - i.rie shocks, the 
hands lose the power of catching objects, the ioet lose the 
power of standing, the softness of the cuticle gbo to 
dryness, dirt accumulates in skin pores and a biirn’ug sensa- 
tion of the skin is the result. The food eaten is not awimilat- 
ed and there is no growth. The toxin in tne blood not 
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properly removed by sweat and makes it impure. The 
mind wanders and the brain becoming weak, there is poor 
thinking and if this dejection continues, even death might 
result or a man might go mad and become incapable of 
doing his duty either worldly or spiritual. How serious are 
the consequences of infatuation ! And if lust, anger, pride 
j and jealous}' are added, the man having them would be 
I completely ruined. 


The deceitful sermons, preached by Sanjaya, at the 
instigation of Hhrita-rasntra, powuccd infatuation and 
later on dejection, but Arjuna kept clear of other vices. 
If the Pandavas had yielded to the false counsels and 
false promises of Iv.au. avas Ol had, -nder the influence of 
the pride of their great power, begun to think that they 
were great men, or by being induced to accept money 
from them, or posts of authority in the Kaurava's rule,, 
bed begun to hate one another, forming each a 
separate party, ther was no hope of regaining their 
kingdom. But they avoided such temptations and were 
able to conduct the campaign of righteous wa for 
Swarujya; until victory was gained. 




The irw orialists bring about such alterations in the 
ideas of the conquered as would suit them. They do not 
allow the development ci s-df-reliance in the conquered; 
they give no opportunity or the growth of administrative 
capacity among them; they nploy \ omen for making 
lascivious, place many temptations before them 
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and dissuade them from making attempts to secure 
self-government. They create a false conceit among them, 
create mutual jealousies, and intercommunal discord. 
Some of these methods were tried on the Pand:\vas; they 
were kept in forest, away from administration, for Id 
years in order that they should not gain experience of 
government. The Kauravas wanted Pandavas to have no- 
experience in the art of war and to remain unlit foi 
obtaining as well as administering 'SiC&ragyQl ]n -bo, 1 ^hey 
wished that they live like primitive men. The' tiled 
to advice them on wrong lines through - an 3 a ' 1 and 
the result was this dejection. So the conquered should 
receive no education either religious or secular uom their 
conquerors since there is no knowing how the conquerors 
might poison their minds with wrong ideas by education on 
wrong lines. We see hen. how the mighty warrior Arjuna 
was demoralized by the false counsel given by the famous 
r eligioussermons of Sanjaya. How could h: ngm vJ.cn 
be could not stand and could not even lift his bow. v. ditto 
dose of education from the enemy has brought him to such 
a pass. From a lion he v as turned into a sheep; from iron 
be was turned into wax; all this being due to believing 
xu the precepts of religion propounded by the eneim.. 


Absence of Experience. 

T he imperialists keep the conquered away from 
'a:lministn\tiop and military matters. The tamla\ao were 
madu to to a f orcst 'for 12 years to keep them 
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ignorant in government administration and were made to 
remain incognito for one year, so that they might have no 
chance to show their inborn bravery, talents, &c. If they 
were found out then they would have another cycle of 
forest-life for 13 years. T he readers will notice how mighty 
men are altered by sucn a forest life by a perusal of Virata 
■Pat va in Mahabharata. At that time Arjuna had become 
impotent by some such curse. If such is the case with 
Maharathis, as a result of being deprived of experience 
in government, the effect o, subjection on lesser men, for 
a period longer than thirteen years must be prodigious ! 

Impotence. 

The reason why Sanjaya’s advice was fruitful on 
Arjuna is probably that in the city of \ irata lie iiad lived 
in the guise of a eunuch. Nobody was a that time afraid 
to keep him in the company oi young and pretty damsels 
jr: the palace. Although the defect was cured after the 
termination of the period of ihe curse, the impressions 
persisted and on account ox keeping company with ladies 
while teaching dancing and singing to them, the soft 
v-motion.-' . f infatuation and pity were developed in him. 
This i~ why Sanjaya’s advice produced no effect on the 
x. her Pandavas. We thus reali. • the importance of 
past impressions. It > for this reasoi that the conquerors 
follow such a policy as would stifle t. m nobler sentiments, 
and fix up th lower emotions so that they rr.av never 
-■ their ho lds against them. 
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I notice, 0 Keshava, adverse omens; and I perceive 
110 good from killing our kith and kin in this war. ( 31 ) 

Arjuna’s mind and body, on account of dejection, 
*>ad become so flabby, that he lost his efficiency entirely. 
Not only was he dejected but his mind became unfit for 
NgHt thinking, and consequently he saw’ the whole world 
to be very sad. 

The Effect of Sorrow on the Mind. 

( 31 ) In this verse Arjuna says, that all the signs 
are inauspicious. With a perverted mind everything looks 
topsy-turvy. With a defeatist psychology, defeat is 
certain. His seeing bad signs is due to a sad change in 
his mind, due to the efforts of Dhritarashtra. Instead of 
oeing enthusiastic as before, he had become enervated. 
Here we sec the working of the principle that a man 
sees in the world a reflection of his own mood. A man, 
effected by jaundice, sees everything yellow’, a sullen man 
ees the world to be joyless and a zealous worker sees 
■w.'d everywhere. Many, people are found blaming the 
v '’Orld and cursing their fate, but the world is neither* 
-= <M ’d nor bad. II a man becomes virtuous he, will see the 
V'Orld full of virtues and if he is weak, he will every where ■ 
>e< - weakness. The world is blessed, if we no blessed. It 
ts j ot diis reason f hal th( scriptures sing the praise of 

^'purification. 

5 
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The mental malady' produced by dejection, made 
Arjuna see evil signs everywhere. Before that bis energy 
was at its highest. The world is like a mirror in which 
one sees the reflex of one’s own feelings. When a man sees 
evi! signs everywhere, he should attribute them to sonic 
malady in him and he should try to get rid of them. Then 
he will see everywhere auspicious signs. Arjuna’s leading 
idea is that no good will come out of the slaying of one’s 
own, relations. But he forgets that a relation is not 
merely a blood-relation. A relation {Apia) is a trustworthy 
man, who never commits an outrage, never speaks untruth* 
and never acts immorally. The writers of scriptures have 
held this relation in great esteem in virtue of the above 
definition. Now the champion of imperialism, who exiled 
the Pandavas out of their country, who usurped their 
kingdom by fraud, who insulted and persecuted them 
in \anous ways, and who in the end violated the solemn 
promises made by them, are not worthy to be designated 
as relations. Clearly, then Arjuna was at this time 
incapable of knowing what was good j'or him. 

Great Responsibility. 


this time, the regaining of his kingdom was not 
the only responsibility resting on him; he had also to 
she elder the responsibility et destroying all the groups 
which acted unjustly and create a new atmosphere 
favourable to the kingdom of Heaven. Shri Krishna had 
K d :d his loins for this purpose and had drawn Arjuna 
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O Krishna ! I desire not victory, nor kingdom, ncr 
those pleasures. O Govinda! what have we to do v^L.. 
kingdom ? and how would enjoyments and oven icag life 
benefit us ? These preceptors, fathers, sons, as well as 
grandfathers, maternal uncles, fathers-in-lav, , grandsons, 
brothers-in-law and other relations, for \vho->e sa"w v>c 


near for carrying out this responsibility* Along w -th 
s elf-interest, Arjuna could also carry out this bene. ^len. 
v>'ork. It was not desirable then, that he should to 
discriminate between relations and cnemie.- ^ ut _‘ a * 
should not happen did happen 1 Once a man snp*. °' vn 
the hfil in full speed, his reasoning P ow0 ’ r * lSO 
’caches the lowest point with his body. In this manner 
Arjimci came down at this time from the highest pu c. ,.<u 
of being a partaker in establishing here the universal 
spiritual ‘New Order' us'planned by Lord bhri Krishna and 
"hi m((, t}te mire of affection for his evil minded rcl,,e.ns. 
A!1 his ntterano . at this time are from the point -if view 


. sucl - a narrow ana 
bis so-c.iil c <] relations. 


* 








desired the kingdom, the enjoyments -and • pleasures; are 
standing here, in battle risking their life & wealth. (32-34) 

(32-34) Arjuna on account of undue affection for 
relations, is avoiding his national duty; really"speaking h e 
ought to sacrifice them for the national cause. He is 
contradicting himself. He says he does not desire victory 
(Vijaya),-&$ he is himself \ ijaya, it means, that he does not 
desire himself. Even an ignorant man would not Jbabbte 
such contradictory words. Owing io the power of suicidal 
notions he cannot help doing so. Such perverse thinking is 
the result of instruction from the enemy. Hence wise 
men insist upon receiving instruction in their own culture, 
from teachers of their own civilisation. 
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The Object of Life 

The object of this life is to develop yourself, that i» 
to say to realize the four ideals, Dharma, Art ha, Kamo > 
JMohsha; i. e. mcn should do their duty. earn wealth, 
enjoy pleasures, and attain salvation. The last is the final 
goal. It means to be free and it is the highest victory. So 
none should say, r do not want victory, ’ as it is against 
the four meals of Arya culture. So it is clear that Arjuna's 
infatuation is sheer ignorance. 

He further says he does not want a kingdom, or 
pleasures. The statemeni 'hat ho has no desire for victory, & 
tantamount to saying ting ho has no desire for Moksha of 
freedom. So the purpose of his life is defeated. To say that 











he does not desire a kingdom means that he does not want 
and to say that he has no desire for pleasures is to 
abjure Kama . One who abjures the four ideals has no 
n ght to live. It seems that he was conscious of this and he 
sa ys in so many words “ what shall I gain by living ? " 
the culmination of his train of thoughts is death . How 
horrible are the consequences of dejection ! It follows; 
therefore that every one should keep himself away from | 
M( 1 thoughts and should concentrate on the four ideals 
nian as laid down by Arya civilisation. 

Infatuation For his Relatives. 

Arjuna thinks that objects of enjoyment are Lecured 
please his relations. If then the relations have given 
all hope of life and are willing to get killed, for w iom 
VVe to secure the good things of this world - If it is 
^hat there is no harm in killing these relations then 
^hy should I not kill my real brothers ? Here Arjuna calls 
"jhri Krishna by the name Govinda i. e. the controller of 
- senses and he means thereby that such a one should not 
aUvC n * m *° kiUMs relations for worldly pleasures* i ideed 
I n a vcr > r cur lotis control of senses of one, who advis : to 
. 1 1 kith and kin! So Arjuna refused to stain his hands 
>.he blood of his relations for enjoying worldly pleasures. 

Family and Nation. 

oew ^ las before him two duties; one to found a 

/dapne^b ° r ^ cr " P romo ^ n g morality among people, as 
y Shri Krishna, and the other to minister 
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tho pleasures of his family. Here he gives preference to the 
latter. Now the Kauravas were governing the empire and 
thus occupying a superior position. As such it was their 
duty to avoid setting i bad example to the people; ‘what¬ 
ever the superior does, the other people do by imitation- 
{Gita 3-21 )• This duty, of setting a good example to 
people, was not observed by the Kauravas.'rhey tried to 
poison and burn the Pandavas and usurped their 
kingdom, tried to attack them in their forest abode, violated 
the modesty of their wife in open court, and held out to 
them raise promises and hopes and at last declared, to the 
envoy of peace, that eveu a whit of earth, sticking to the 
.point of a needle, would not be given without fighting, 

I the emperpt and his counsellors behaved in this immoral 
j way, the people would follow suit. It was thus the duty of the 
national leaders o that time, to remove the Kaur was and 


to install, in their place, persons who would rule justly 
and who would be. popular. To establish such a just rule 
was his duty at that time; one, who cared only 
for his family rt such time, haled in his duty* 
People, on a higher level of thought, who discriminate 
right from wrong, ought not to sacrifice the national cause 
for the happiness of their family. Arjuna was thus elisloy* 1 


o the wider national cause. 
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O Madhusu'dana ! even if they set about killing me, I 
'would not kill them, even for getting the kingdom of the 
three worlds, much less for the kingdom of the earth. < > 
Junardana ! what good shall come to us by hiding the sons 
°f Dhritarashtra? We shall incur sin ourselves by killing 
these violent desperadoes. It is not proper for u» hem,,., 
to kill these Kaurava relations. O Madhava i bow can 

be happy by killin', our relatives ? ( 3 Fo )_ - , 

(35-37) The utterances in these verses are caused by 
abject ness resulting from undue affection for relations. 


The Killing of Felons 


The Srrvritis allow the putting to death o uo.nt 
Melons. According to ShuJcra these (Atatai/iri > ') ait ' ctn ' 
incendiary, one who poisons another, one v no kih- am. .h^r 
with weattons, one who takes away land, ant! woi. 



a one should be killed outright, oven if he be at old man 
a chi! t, a leader,or a learned Brahmaua. By killing or 

ho is ready to kill iomebody in public or in private^ 
no ain incurred, because, his cruelty reacts on 
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himself. Such is the injunction of Mann. 

Arjuna says just the contrary! He thinks he will incur 
a sin by killing an ‘arch-felon’. It is worth noting that 
he himself calls them ‘arch-felons' and he knew the 
injunctions of scriptures. 3ut his philosophy was that 
they were relations, who must be shown a favour, however 
violent might have been their behaviour. 

If at that time, instead of his relations, other people 
had been the governors of the empire, he would not have 
uttered such words; if for instance some Astir,is were hold¬ 
ing the seep! o at Hastinapura, Arjuna would have killed 
Mem and wrested the empire from them. But the 
Kauravas were his countrymen and his blood-relations. So 
‘he seems to say that he would kill foreigners, like Niwata 
Kawacha, &c; but he would not kill his relations. His 
dominant idea seems to be that a bias must be shown 
in favour of one’s own relations in contrast with 
foreigners. 

if a foreign ruler such as Nivata KnvaeJut were to 
persecute subjects of your country, they must be resisted 
by you; likewise if an indigenous king were to ill-treat the 
. subjects and were to set aside justice and equity in. 
> governing them, he must also be resisted, even if. he 
belonged to your own country, or your own caste, or if 
! -r were your own relation, or your own friend. A mother 
! k'ving poison to her own child, is a felon ( Atatayin ) and 
an in di,-enous king is also a felon if he is cu. 1, harsh, and 
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behaves immorally and tyrannically and as such must be 
deposed. The idea of Arjuna, that relations must be saved 
at any cost, is illusory, it is mere ignorance and folly. 

A man develops himself by grades, and as he rises up, 
his duties become wider and wider. While knowledge, 
valour and strength are increasing, a special great 
responsibility rests upon a man, and hence after the 
development of higher qualities in the mind, he ought not 
to show partiality to his own vile relations. I his evolution 
of duties is seen from the diagram shown helov*. 
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From this, it will be clear that the sphere of duty 
be. :omes wider as the ability of the individual increases. 
Having reached the stage of national hero, if he 
obstructs the national cause, thinking onh of his own 
*amily or relations or their support, he will incur great 
sin and degrade himself permanently. Man is not an isolated 
creature, but is related to the universe inseparably and 
hcucc he must think of universal good first and foremost 
and of seif-interest afterward. If need be, he must 
.sacrifice himself for the nation, because in this lies the 
secret of performing his duty successfully and rightly. 

As a man evolves, the onus of self-sacrifice become> 
greater, \n individual performing only bodily functions, 
is like a beast living for itself. But even beasts live in 
groups, and die for the group. But man, being higher in 
he scale of evolution, must sacrifice himself for the 
'•velfare of the whole of mankind. So he must live as a 
living part of a corporate liv ng society; or else he wouid 
fail or bo ruined spiritually. At first a man lives for his 
family; as he rises up he lives for and sacrifices himself for 
the nation, and rising still higher makes his sacrifice for the 
world regarding it as one family. This lesson of sacrifice 
first begins in the family and widens he vises on the 
higher stages of evolution. A man whose sphere of duty 
has be : >mc wider should not curtail it and he does so 
or ly at the risk of going to perdition. Hence great 
h- h:rs should not give up their greater responsibility 
for the sake of smaller units. 
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A householder, who throws away the burden of 
supporting his family, becomes sinful. Similarly the burden 
of doing national work lies on the shoulders of the first 
three varnas , i. e. Brahmans, Kshatriya , and l r aisfvya, 
because they have more knowledge, strengtli and wealth 
than others. On Arjuna, as a Kshatriya , lay the special 
burden o I organizing society on a moral and spiritual 
basis. The Kauravas had abandoned justice, had acted as 
they liked, had behaved immorally and had defied religion 
for their own interest. To punish them was his ) ounden 
L duty; but under the infatuation of his duty to In.- family, 
he had begun to depart from his wider duty towards his 
nation. This was his corporate sin . 

Universal Being 

In this world no individual is independent: ever}' one 
related to every one else. This work, is (1 irat Purusha ) 
Universal Being, made up of all things mo\able and 
immovable. ( Gita chap. 11 ) 

Every one should regard himseJ a portiou 
of this Unit rsal Being and must perform his duty as 
perfectly as he possibly can, and in doing so, should not 
violate the universal good. This will be clear from the 


diagram drawn below:- 
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No individual in this world is isolated; bu is* a 
'part and parcel, of the universe. Hence every one should 
increase his powers and utilize them for the good of the 
universe, for the service of this Universal Being. The 
(Vyashti ^individual being must be sacrificed »or the services 
of the (Samashti) the * Cosmic Being • 

The * individual ' is a concentrated form of the 
universe and the highest expansion of the individual is the 
universe. The Aitareya Upmishad (1-4) says. I. he noatiils 
arose, and from them arose the breath, me tv md, the 
•eyes arose and from them arose the Sun. Thus from 
other seeds found in the individual, arose the j-,rcat po,> era 
in the universe. In this wav the individual U tlm nucleus \ 
and the universe is the expansion. Aitareya Uyanishad, 
further says (2-4), “The wind becoming the breath entered 
the nostrils and the Sun becoming the sense of seeing 
entered the eyes.” Big universal powers, thus concentrated, 
became the individual powers. From the- it is clear 
that the individual pervades the universe and the universe 


contained in the 

Tree 



Tree 
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In the individual ‘the whole’ is in a sub* It concentrat¬ 
ed /olid; while the subtleness of the individual develops 
into the bigness of the universe. The seed develops into the- 

tree which again concentrates and becomes the seed; the •• 
sperm generates the man who again concentrates and 
becomes the sperm. (See Gita 6-29) The Ishavasya Upa. 

(6) says, ‘He who sees himself in all beings and sees all 
beings in himself, sees truly. ’ With this divine insight the 
affection for the family would disappear and in its place 
the service of the Universal Being will be seen working, 
wonderfully. One having this divine insight knows that 
society will be spoiled even by the fault of one- 
individual; and therefore that individual must eitucr 
?>e cured or thrown out. Even a group of individuals 
having such fault must be thrown away. This is also 
true whether, the individual or the group is related to 
you by blood or not. In the case of the body we remove, 
fcv surgery, a part which is rotten and is likely to vitiate me 
,.holc blood; or else the blood will be. poisoned and death 
y, ill ensue-. Similarly the individual or the group. which is 
likely to poison .he moral life of society must be punished 
-;r isolated. It is improper to forgive violent felons even 
if they are one's relations, because they are a part and 
narce l of the whole; and if this part of the Universal B.v'rg 
j, ; in a state of decomposition,it will, if preserved, destroy the 
j dCC and well-being of the whole and all will have m suffer , 
for the fault of a few. So it has been said, “The individual 
should ne sacrificed for the good of the family, the family 
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lor the good of the town, the town for the good of the 

country. " For the same reason, the Kaurovas who are 

governing the empire unrighteously must be removed from 
their positions for the good of the whole of mankind, as 
they have destroyed the peace of the world by oieir 
mischievous and tyrannical acts. 

At the proclamation of Gita, Shri Krishna was speak- '; 
mg from the highest plane of the consciousness of the 
Universal Being and Arjuna from that of the individualised 
consiousness. To remove A-juna’s ignorance tne I -ord 
showed him ( Vishwarupa) the form of the Universal Being.. 
Some men have consciousness of indr'iduahy, 'onu others 
have that of a family, others have of nation and still 
others have of mankind, while a few possess 1 * conoCu ~s- 
ness of the Universal Being. A man on the lower plane 
may think sectionally, but one on the higher pi. will ic 
degraded if hr thinks of family and relations only, without* 
Cl ’.'ing for higher spheres. Arjuna has reached the higher 
stage of the Nation unit; and instead of descending to the 
famih unit, he should have tried to rise to dm levei of 

mankind unit. In that case he would have got rid of 
:r,s ignorance and been regarded as a wise man o. a sago. 

A man who thinks only of his family, i= pained by 
seeing that the fan ''y is suffering and he trie* ' d to save 
his family. We sec Arjuna here, ready to live by begging 
^' saving the lives of his family relations. But Shri 
Krishna, who was the Universal Being incarnate., could not 




tolerate such men as would upset his universal order and 
therefore he regards it as his duty to set right the disturb¬ 
ed order. His thoughts being on the highest plane, he is 
not overpowered by sorrow and infatuation and he never 
swerves from his duty on account of disturbances on the 

lower planes. 

The dialogues in Gita are between these two types 
of soul: one whose vision is narrow, being restricted to his 
j relations only, and the other enjoying the perpetual bliss 
of the highest stage of consciousness of the Universal Being, 

| that is between Nara and Narayana. Arjuna thinks his 
relations to he apart from either the Nation or 
the Universe. He says that whether the world gains or 
loses, he will keep his relations happy, because there was 
no obligation on him to think of the world. This was the 
great blunder in his thinking. It is clear from his desire to 
forgive his felon relations, that he was thinking narrowly 
;,nd this narrow thinking leads one to unpardonable 

sins. 

Here ( in verse 35 ) the epithet Madhusudlpa or killer 
of the d emon Madhu (sweetness) is used. This demon was 
not a relation of Shri Krishna, but a foreigner and an 
Asura. By this epithet Arjuna suggests the following: - 
* o Krishna, you have killed a demon; I have also killed 
EGVC; ij. But they were not my relations and in the present 
case I am asked to kill my own relations. The two cases 
are not on a par. If you say you killed your maternal 
unde Kamsa, that is not convincing. For kamsa never 
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SO- Tiie Extinction of Family and 
■straying of Friends. 

W-ijcT % q#(I ^Tv’frq^lVc^t: \ 

^3ci^r TTcf^t;»V n 

sr rr^^rfir: 1 

Tin w«<%3F.#r » ^ 11 

Although the Kauravas, cn account of their mind 
f J eing overpowered by avarice, do not see the sin of 
destro) ing the family and of betraying friends. ( 33 ) \\ hy 
should not we, O Janardana ! desist from this sin, knowing 
yy We io, the sin of destroying the family ? ( ^ \ _ 

jov-. d you nor did he ever do any good to you; secondly 
} ou are the killer of men ( Jana-ardaua ) and as such it 
is >'our nature to kill without discrimination, oo wonder 
you killed your uncle! Thirdly you are the ‘Lord of V* ealth 
' ^a-dhava ) and as such you wish to keep wealth \\ th 
°u. Such a one would kill even his own relations. 1 e >ns 
^ave been known in history to have killed their father 
*° r a kingdom ! But I have no such dr .-ire. That is why 1 
fold you that I do not care even for the kingdom of the 
^U'ee worlds. This* cupidity for wealth actuates a ma > to 
ul his owm v d tions. I am averse to enjoyment ( nu-ra 
' who does not en joy. ) so vou and i are bonne to 
-isagree. I abjure kingship and pleasure and thus protest, 
"gainst the killing of relations. ‘ Tuis tv lS the taunt 
Underlying the two names of'Shri Krishna. 


o 
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C if the opponents do not think of merit and sin, it 
is their fault; we ought not to commit the same fault. 
Rather we ought to abide by the rules of righteousness 
under all circumst ances. ] _.__ 

' ( jJB -39 ) Arjuna says, “Because the Kauravas do not 

think that it is sinful to bring about the extinction of 
their family, it dees not follow that we should be equally 
crass and should make no effort to avoid the sin. An 
avaricious man stoops to do any mean action, since he has 
no idea. of sin. Once in authority, he tries to make out 
that hr- misdeeds are the most just. This is the common 
practice of imperialists for perpetuating their rule. But a 
man striving to win back Swarajya. cannot afford to adopt 
unjust means. His ideal ought to be self-purification. He 
must always be on the alert to watch an . sinful tendency 
in his actions and try tdRresist it. Destruction of the 
family, killing of preceptors, betrayal of friends, and loss 
f C11 j* lre arc great sins. Are we to commit such sins for 
e small kingdom on this eartli ? If the striving for 
Swarajya commit such sins, how can they blame the 
u<tocrat of empire''for the same Sins? If both are 
sinners why replace the one by the other ? By waging 
tniswar, we shall be committing more sins than the 
Kauravas ever perpetrated. By this war we shall be 
committing ail the sins just enumerated including the 
destruction of culture. Compared to these sins, the sins of 
Kamavas are a mere trifle! It is admitted they have 
treat, d us unjustly, they have committed outrage on the 
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modesty of a woman of high lineage and committed o the : 
minor sins. But they are a? nothing before the sins which 
are in store for us, if we wage this war. If they are to 
be dragged down from the throne for small sins, hew can. 
' ve prove our superior claim to the throne by committing 
more horrible sins ? This does not stand to reason. 

The Sins of Both. 

“ You will say that the preceptors, uncles and friends 
are common to the parties and when these are killed by 
both, the sins of both the parties will be about equal. 
But if the Kauravas do not think of these sins, they have 
the excuse that their reason is clouded by avarice. But as 
our reason is sound, and we clearly see these sins, there 
is an obligation on us to desist from this sinful and terrific 
warfare. So I say that I .shall not commit these sins even if 
the kingdom of all the three worlds were offered to me. 

Removing One Thorn With Ano iee. 

■This reasoning is plausible but not sound. Jf a thorn 
enters the body we remove it by another; at such 
a time it is wrong to object to the second thorn as 
a torture. Really ’t is as beneficial as taking out the first. On 
’hi$analogy, a war, waged by people trying for Swarajya, is 
necessary to remove the evil created by the contemporary 
administrators and is also just. The actions el the latter 
ore reg- ided as wrong on account of their previous sins. 

Cs!c ^; : ’ those in the scat of power are more likely to' 
■ ■- imit wrongs than those deprived of any ulhority. 

* 
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!u, Biieci of ttie Exaction of Family. 
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Again, supposing that the sins of killing the relations 
-tc /ore equally shared by both parties to the war, wc 
Cave to add to "these the previous sins of the Kauravas. 
-hen the total sins of Kauravas will be certainly greater 
than* the sins of the Pandavas. So this argument is 
unconvincing. Again, the fact should be noted that the 
Pandavas had asked for only five villages, in order to avoid 
war. This was a very great sacrifice in the interest of 
reace and concord. Considering all these things the 
Pandavas are bsolved from the tin of the destruction of 
family, made inevitable by war. All the sin attaches to 
those who are insolent with authority and do not e ven 
listr to reasonable proposals. Sc even by the slaughter 
ot hundreds of soldiers, the Pandavas cannot be proved to 
have any moral responsibility io: it. 
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By the extii :tion of the family, the r tes observed in 
the family by long tradition, are lost. When, O Krishna, 
* : ;e whole family is overpowered by irreligion, the women 
oi the family are inclined towards adultery. O descendant 
cf the Yadavas, when women are loose in morals, there is a 
mixture of the Varnas ( Races ). If there is mixture of 
Varnas, the men who destroyed the family and the family 
go to hen and their manes fall from their position, on 


account of no food and water being offered tc them 
*fter death. By the sins of the destroyers of the family,, 
caused by this mixture of Varnas, tbs ancient custcms cud! 
"ites of the caste, and also of a family, are lost. O ja^ardanal 
we have been hearing that those people whose family 
rites are lost have to dwell in hell, for .‘<rtnn. We have 
Prepared our,elves to kill even our relations by the 


longing for the pleasure of kingship; alas! we have set 
about perpetrating a heinous sin, indeed .' ( 40-4., > 

[ By the death of the adults in a family, women 
become immoral and by that the vitality of the family is 
h t; so to destroy a family is very pernicious. ] 


^ 40—45 ) As a rule it is young men that form the 
j' portion of the combatants. Vntsy&yana defines Youth 
^ 1 * tending from the 16 th year to the /Oi^year. During 
this middle age, people coi : . ns fighters. There are old 
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men like Bhishma, &c., but they are exceptions. These 
young men are the essence of national vitality. In this war 
the army was made up of 13 Akshav.jiinis, all young men. 
An Akshauhini is made up of 21,870 elephants, 21,870 
chariots, 65,610 horses & 1,09,350 infantry. Every elephant 
is attended bv ten men, and every chariot is served 
by a couple of dozen men and a horse by a couple of 
men. Counting all these an akshauhini comes to about 8 or 
10 lakhs of persons, and animals. At the least computation 
there ”, ere about 40 lakhs of fighters. The whole strength of 
the Bharata country of that time was centred there. They 
were the living embodiments of the Bharata culture. Only 
half a dozen people survived the end of the war and the 
verv bottom of that culture was knocked out. Oruy a few 
old m.en and children remained. Some timid people might 
have lurked in corners. The wounded who survived were 
men of no account. After a great war, the number of 
vigorous and able-bodied men diminishes and the nation is 
sure to deteriorate. A great war thus means a sundering oi 
national culture, traditions cf caste, religion, and family- 
traditions and the country suffers a great loss. Arji.na 
he ice says, “ Our culture built up for thousands of years 
by the Aryaa will totally disappear. In asho-t time even old 
men surviving the war will pass away and none would 
remain even to speak about the great Aryan tradition. 

The children who survive develop into young- men 
••mite ignorant of the tradition of the Anjas and hence 
unable to preserve our cu!tur<. The children born after 
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'the war are devoid of Arycc (. SojnsJcci/ro.s ) san - tification. 
'it is not to be expected that the forty iakhs of v. idow s 
will live a chaste life; for young women it is difficult to 
resist the sex-urge. With adulterous connection, the 

mixture of races is a natural consequence. Sor. is said. 

that a great war shatters moral values. 

For this adultery we shall be responsible. Purity 
being lost, the resulting progeny will be devoid o.. priuc 
for their past history, being ignorant of it. Sena. ^ >1 (he 
widows might choose lovers from other races am 1 

castes than their own, even from the lowest. The family 
which is the result of such a ( prati-loma ) "- mer conn -ction 
will be the source of the spreading of mferior culture, 
due to lack of reverence for proper religious r.te. ana (. 
whole society will come to a lower level. 

The first effect of a mixture of Varna* is the lo s of 
pride of the family and the increase in m moe. 

persons of a low culture. So ultimately we ate to 

'-oot out the Arya race so dear to us and the Vedir culture 
handed down by tr. dition. I for my part, do not ai any 
good corning out of this war and therefore do not wish to 
take any part in this war, although it is waged for 
regaining our own lost kingdom. 

pktqre, a little lurid, drawn by Aijuna, is a 
irui one. But much can be said against it. A great war 
.->cn..rallv comes a t a lime when the man)' sins of many 
persons and groups have- become accumulated nd 'the 









.minds of the people cannot think of any other way of 
settling old sores than war. Nothing can stop its 
onward course. The same is true of this Bharata war.- 
Net only the sins of Duryodhana, but the sins of 
Shantanu were also responsible for it. Shantanu gave 
the reins of government to the son of his second wife, 
who was his favourite and who held his affection 
•firmly. By this thc elc!er anri tiie rightful heir, 
Bhishma was superseded and thus a sin was committed. 
The people who rule S et into the habit of committing 
sins and this has a bad effect on their minds. When 
r,uch sins accumulate, the national mind is unable to 
jbear the burden of so many sins. This is described in. 
the Puranas as the ‘burden over the Earth ' (Bhu-Bhar). 
people become restless and insistent by suspicion and on 
slightest pretext a dispute ensues and sets in motion the 
conflagration of war. No one can understand the point of 
view of a mao who acts as peace-maker, and the more he 
tries to pacify the warring nations, the greater becomes 

the conflagration. 

If at such a time a hero like Arjuna becomes aver 
+o fighting, that does not prevent the war; because 
-mother takes his place with greater zeal. At such 
is time, it is n0 USe making a resolve to give up the 
conflict as Arjuna did; because a long train of fighters, 
caught by war-fever, and trained long before in the 
art of war. is there ready to carry it on, The war 



koines to a halt only when one combatant party is exhaust* 
'-d completly or both have reached the point of breaking 
h>wn. Before such a stage is reached, no peacemaker has 
any chance of success. For cessation of war, people 
with a war-like intention have to be wiped can, or their 
Se lfishness must he removed by the higher idec^ of the 
Service of humanity &c. This can only be done by pxoper 
education. 

When a war was inevitable, it was oot right for Arjuaa 
i0 run away from it; it was equally not right for other 
^hatriyas. Even u Arjuna had adopted pacifism t..e war 
Cj uld not have been prevented. Hence his fault lies in 
0fJ i knowing the right thing for the right time. vV e na*e 
a similar occasion in the war waged by P&rcis'hurarr.'L, 
v ’lien war had become inevitable, with this diffe~nce 
'hat this Bharat war was fought for the selfish interest 
01 the parties, while the othe- was fo'ced on Bra n*mas 
hy the high-handedness of the ruling Ssftatriyao. in ooti 
these wars thousands of warrior class were exlerm»natevi,. 

a rule Kshatriyas alone entered ft war,' Prona* -npc 
a nd Ashvatihama being exceptions. If every, citizen .veto 
obliged to fight tor his nation in any contingency, it is 
0nl y the lighting deposition that is foremost at SuCn _ a 
time and the calm reflection, cleverness m commercial 
enterprise, and skill in arts and crafts- the qualities of 
Brah m^nas, Vaisbyas and Shudras are suppressed for a 
•tnc. This is also a very harmful development because it is 
a eonfii-; on of lhfi du ; es o( . Varnas. if a Brahmana were 
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Tf these sons of lAiritarash‘.a, holding weapons, were 
to kill me, who am without any weapon, and without - 
will to resist, -t would be a greater bliss. (46) Sanjav^ • 
said, “After giving such a discourse on the field of battle, ■ 
Arjuna with bis m'r.d overpowered by grief, throwing 
away the bow and arrow's sat down in the chariot. (47) 

to! perform the duties of a Kshatriya or a Vaishya, his i 
characteristic qualities will suffer; he will sink to a lower 
level than that of a Brahman. All such evils follow in th< 
long-continued war and a war in which many nations tak'- 
part, which we call the Great War. Arjuna's curiou-" 
resolution to avoid a fig* t to the finish, seems to be actuat¬ 
ed by the clear picture he had formed of such calamities. 

Here Shri Kr.shna is called, the descendant of the 
family of Vrishni. By this he means to suggest the follow¬ 
ing- “If your family was destroyed in this manner; and there 
■was mixture of Varnas and the strength of you*, fatuity 
disappeared, how would you like it ? ^Iy family is ’ 
dear to me as yours is to you. Hence it is not prop®* * 
that you should prompt me ..■> this fearful carnage. 1 

Nowy having become averse to war, Arjuna ^ 
dictating his final resolve 1 — 
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(46) Arjuna foresaw the fearful destruction of his 
family as a resultl of the war and the ruin oi the Ary a 
culture and made a resolve not to fight. If he did not 
resist, the enemy would surely kill him with weapons. The 
Question arises, whether he would accept such an end. His 
unsvver seems to be, “ If the enemy were to kill him while 
he was free from enmity, non-violent and tianquil, lie 
would think it blessed/' For people would say, Arjuna 
did his best to keep quiet. In spite of his being powerful 
he adopted the motto of non-killing and despite this the 

imperialist party, without considering justice, :n the pride 

°f their brute strength, killed this great soul, vhowda 
without a weapon, non-violent, and who did nc t re~Lt and 
ho was devoted to peace in mind, booh and speech. T v > 
attach people who are against killing anil who are unau l ^ 
a ud to use arms against them, in season and out ..a 
season,-such ac tions can proceed only from unpedalfets, 
who have reached the lowest point of morru turpitude. 
Such words arc a good augury of life blessed her-.. -The 
blood of a man, who Is non-violent, is so P ur - that , 
ev ° u a drop of it falling to the ground, " ill produce a 
^uge. Hence wise men say that, “ One should not 
with a weapon a man who is without, a apon, 
or a man who is non-violent and peaceful. 

( 47 ) Sanjaya recounted all this to the old kin^ 

- hritarrishtra and suggested that Arjuna’s desire for a 

hgut had ceased, he had lost the spirit of a fighter, his 
heart had broken with sorrow and tlut be had become 









quite sullen. Very likely this account had gladdened the 
heart of the old king Dhritarashtra, for he must have 
thought that the result of the sermon on peace, preached 
by Sanjaya, had produced the desired result. His deceitful 
devices had borne good fruit. 

Thus, just at the time cf their highest hopes, 
despondency stood before the Pandavas, and the 
imperialistic Kauravas had before them the dawning hope 
of making their empire permanent and free from opposition. 
But with all the cunning manoevres of the latter, they 
could not change the course of their destiny! Matt 
proposes and God disposes; never was this more true. 

On account of the frequent despair of people, striving 
for Stcarajya, God f^els more and more attac ;edt to them 
and they acquire fresh strength from Him every day. The 
very successes of the imperialists make them brag more 
and more, and though their ruin is impending, they never 
notircSt to the last. 

So the proposition ‘Where there is righteousness, there 
is victory ’ is true for ail times. And those who desire Swa- 
rajya should always adhere to the path of righteousness- 


THUS ENDS 

in .he glorious mystic Teaching, sung by the Di ne Lord, 
in the science of the Eternal end scripture oi Yoga, 
imported in fhe dialogue botweem 
Lord Shrl Krishna & Arjuna, 

CHAPTER e iRS7, ENTITLED 
" ARJUNA'S DESPONDENCY. " 
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General Reflectio 


Sl 


tSenera! Reflections or. * Yisliad-Yoga. ’ 


The Gita is a unique treatise and as such has rightly 
been regarded with great esteem in this and other 
■countries. IZverv Hindu has unbounded regard for it. 
De\ out Hindus recite it ever} day. The Sanskrit-knowing 
Hindus ponder over it and regard themselves a^ blessed by 
giving discourses on it. The more learned take pleasure in 
writing commentaries aftd notes on it. So many w orks 
have been devoted to its study, that to make a collection 
of all of them is beyond any man’s capacity. Indian poets 
have translated it in their favourite metre ano translators 
have rendered it in prose. A new author is not sau-ued 
unless he Quotes fro 1 ' it, in support of his op'nions. Ore 
verse of the Gita ( Gita T1 -15 } is repeated, c cay day bv 
bwijas (twice horns), before taking their meil, especia i> 
by Brahmanas Thus the Gita has secured a niche in tne 
heart of every Hindu; from this one can mu 
greatness. 


-More than sixty translations oi the Gin- I iax Ul 

made in languages, other than Indian by learned men. 
°f several countries, of their own accord. The trans¬ 
ition of one’s Book of Religion into other languages, fcr 
the spread of one’s own religion, is a different matter. If 
Hindus had translated Gita into different languages, there 
"’quid be no surprise; but these tra j-'at. vis "f this vut<c 
■"to 'oixiigu languages, are made by foreigners, with the 
Conviction that its teachings are .ismutKing above the 
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ordinary. For assessing the worth of a treatise, such- , 
translations made on their own initiative by authors, have 
a great importance. From this point of view no other 
religious book has so much evidence on its side as thi® 
Gita. The Gita translations are made by people of other 
religions, without any propagandist purpose of Hindus 
behind them. 

Ther6 is no exaggeration in saying that learned men, 
all over the world, regard this book as worthy of special 
study. We, therefore make an attempt here to make 
some general inflections on this Gita. 

The name ‘ GITA. ’ 

All its usual names signify the Song of the Divine 
Lord. ” It has special importance as issuing from the 
mouth of the Lord; because every one admits tin's sermon 
was preached by Shri Krishna to Arjuna. Gita constitute 
the religion, prescribed for man, or the principles «'f 
religion preached and acted upon by the Lord, as a Saviour 
Incarnate. This fact makes the devotees pin their faith on 
this book; they feel that if they follow it; teachings their 
boat would reach the other shore of the sea of this world- 
full of misery. To follow its advice is to obey the orders e : 
ihe Lord, the God. The Lord promises that he would look 
after the u orldly as well as spiritual interests of one, who 
acts up to the teachings of his ‘Song’; so a devotee regard- 
his bliss, as assured, if he acts as the Lord wants him to aci. 

The name * Gita was first applied to this one song 
contained in the Mahabharala, because it was thought • hat 
this was the only song in wlr vh man's true real duty \vr-~ 
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sung by the Lord Incarnate. That is the only true song by 
means of which a man becomes blessed and perfect, it is. 
f° r this reason that this name has been popularly applied 
to this Gita. Truly this song is of this type. There are 
dozens of Gitas written in imitation of this, like JRaviagita 
■Anugita, See. But the name ‘ Gita ’ really signifies this 
original Bojuj in the Maha’bharata. 

Every chapter ends “ in the dialogue between Shri 
Erishna and Arjuna, in the yoga science, in the lore of 
Brahman, in the Upanishad and the song of die Lod. 
Any one of the five narrifes would fit this treatise. \\ e 
already explained why it is called the Song of the Loi d. 
B is called Upanishad because it is the essence qf the 
Upahi shads ( mystic science ). A well-known veise 
says “ the Upanishads arc cows, the Lord Krishna milks 
them: Arjuna is the intelligent calf, which drink, this 
nector, called Gita. " Hence it is a sort of Upanishad. As 
n J‘a-nishad means ‘ taking one near the Eternal; so the 
knowledge in the Gita makes you worthy to go k.u the 
Eternal K finally to m^rgeinto the Eternal. 

It is next called ‘ Brahma-ridya. Brahman ’> the 
name of the greatest power. To knou that power, to 
become the Power itseh i.e. to realise it in vouistdf, and 
b> this means to increase your power is the object of tuis 
science. A' man is always cons ofbis smallness, but 
knowledge of t>his science ot the Eternal, hr* 
-Tremendous latent power in him and lea: ns how 
dc, elop it and make it more far-reaching and effective 
and ultimately becomes the Bower irs.-th 
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It is also named tue science of Yoga. Each chapter 
has one Yoga. In all there are 18 Yogas that makeup this 
science. One of them will be seen at the end of each 
chapter. 

Another name of the Git is the dialogue between 
Shri Krishna and Arjuna. It is a dialogue between a 
perfect Universal Man and a disciple. The former i-> 
omniscient, the latter is making an effort to acquire 
Moksha, who wants to learn from the former. He will 
reach perfection after he learns the true knowledge. The 
Gita contains instructions for a disciple and there' 
fore it is very useful for every disciple who would 
become perfect. It will therefore show the path of 
perfection to all mankind as everybody desires perfection- 

In Gita (2—48) *~oga is defined as equanimity. This 
is an independent proposition >a the Gita philosophy. T'«e 
word Yogashastra t the end rf every chapter must, be 
taken to mean this. Equanimity is the ideal of the Gita 
In fact the object of being ©tie with. God or Brahmand 
is to get from the c.n conference to the centre and to 
attain to the equanimity there. There is great motion &<• 
the circumference and. so there is change; at the centre 
there is peace and equanimity. This must be established 
not only in the individual but in the nation am? the world 
as well. A.l soon ties arc strugg mg to attain to this ideal. 
How to realize this is very minutely described in the Gita- 
Hence die cwrect name for this Git would be the 
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fcienae of Equanimity. This is also the meaning of Yoga 
in the final summing up at the end of every chapter. Chis 
quality is acquired by action done skilfully without any 

attachment. 

f'he first chapter is called ‘ Vishada-l oga; ' because 
At juna joined hfe mind with dejection. So it will be the 
PttT'ush.ottam-Y&ga for a man who has joined his mind 
ith the best Punish i.e. God. The goal of the Gita is to 
fre ^ a man from dejection and connect him with God. 
1 hs Gita shows how a man, who was puzzled as to ,vhat 
j lf: should do, rose to the level of God by connecting 
“imself with God, after listening to the advice of this Gita. 
^ ue ideal of the Gita is to make God out of man, to make 
^ dry ana ’ out of 1 Nara. ’ Hence we can say that the 
dtle of the Gita might equally be Purushottcuna-loga % 
lmi °n with the Lord; the 15 th chapter, which goes by this 
n ^me, is the principal, because it indicates die ii .al 
ideal of man. The items, in other chapters, are all means to 
tuis highest ideal. 

"We therefore should like to have Turushottama-Yoga 
as the proper title for the Gita. This name is recited in the 
hook itself at the end of the 15th chapter. If an) - othei^ title 
is sought it should be , Samyu-Yopa, the science of Equa¬ 
nimity. Gita (6-33) actually uses these words— That.. otja 
'' v hich you pivached as consisting of equanimity. So it 

Can be s aid positively that the Gita is preabhed to establish 
^ e< ‘ Co ai: '- e quanin ity in the world. 
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Here an objection faces us. It might be said that 
the Gita is preached on a battlefield and ultimately 
the same warrior, who at first refused to fight, is made to 
fight. So the Gita instead of being the creed of a pacifist 
preaches war. The objection seems plausible, but 
it is based on error. The war in which Shri Krishna made 
Ariuna take part had become inevitable in order to restore 
equality in the nations. I he ruling Kauravas had created 
nequality in the nations; they refused to do justice even 
after repeated expostulations. If the insolent Kauravas 
were to be removed from the path of inequality, it was 
necessary to make war. 1 hose who are in power are rarely 
open to reason., force being the only argument with them- 
So this war was not waged to get plunder or the 
pleasures of kingship, but only for lessening the desire for 
plunder and enjoyments entertained by the insolent 
imperialist groups, and to remove inequality. Arjnna 
was simply a mouth-piece for the message of equanimitv, 
w-.ich the Lord delivered to the world on the battlefield. 
Tin purpose was to instruct people to make an attempt 
lo establish equality in the world. People suffering from 
disabiliti s due. to unequal treatment should ponder over 
this message. 
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The Sermon of Saajaya 


and Arjuna’s Dejection, 

We have already shown that the infatuation of 
Arjuna was the outcome of the advice of Sanjaya. To 
make this mote clear we propose to give here quotations 
from that advice and the corresponding utterances of 
Arjuna, to show what a mischievous effect tnis advice had 
produced on the mind of our hero. Comparing the two, 
th& reader will trace the causal connection: 

Sanjaya’s speech— “ Blessed are those who do good 
their group; they are real sons, friends anu. relations, 
i hey should always avoid a censurable lixe. ibis will 
augment the glorj r of the Kuril race If instead of doing 
you kill the Kauravas as enemies, j our fame 
v ill be sullied by this sin of killing your clan. ( 'd* Udyoga 
p ^rva 25-8-9 ). Look at the dodge ! Sanjaya is describing 
the importance of doing good to one s own caste and says 
taere will oe sin in killing immoral arch-felons! Inis is 
tc} }oed in the Gira, 1-36. 

Again Sanjaya saj s, “ I do not see an\ gi' d either ;ri 
victory or in defeat. M ( Ibid 2542 )* How this advice 
^ ^pressed on Anuna’s mind is reflected in the 
Gita, 2-6. 


Further on he says, 44 The Pandaws are moral people. 
Tl ^y will never wage a war like mean people born in a 
m f an family. ” (ibid 25-15 ). This sentence is full o£ 

! leker >* and Is dee med to dissuade their from fighting 
hy , heln . 
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Now look at the parrot-like repetition of this in Gita, 
1-37. In this Arjuna means to say that by killing felon 
Kauravas, the Pandavas will be proved to be mean ! 

Another sermon of Sanjaya- “ O Pandavas ! Your 
conduct is always based upon moral laws. Your fame 
has already reached all the four quarters of the globe. 
You know life is transitory. So do not soil your fame and 
knowledge. O Dharma, if the Kauravas do not restore your 

kingdom you all should live in the countries of Andhaka 

or Vrishni by begging- It is better to live on alms than 
to obtain your kingdom by fighting." (Ibid 27-1-2 )- 
The echo of this is found in Gita 2-5. 

Another quotation:- “ O Dharma ! lust destroys 
morality and puts a man in bondage, go he who adopts a 
moral life is called wise. The lustre of a man spreads like 
tbac of the sun, by doing moral deeds. But if a man gets 
the kingdom of the world by forsaking morality, he will 
go to perdition. " ( J ' 

Here Sanjaya is reading a sermon to the Pandav&s 
j.s if they were doing immoral acts. This envoy of ho 
tricky upholders of imperialism, is saying that to win back 
your kingdom is sinful! This is echoed in Gita 1-35. 

This is a good example of how young men are 
deceived by such crooked advice by imperialists. 

Further on-“0 Pandavas ! do not give up the path of 
truth, self-control, straight forward-behaviour i in 
After performing great sacrifices like Ashvamedha Ac., 



will you take the sinful path of war Rcuher than assert 
your right, you should live in a forest. (Ibid 2/-l 5 !-16) 

Here tricky imperialists are advising forest-residence 
to the Pandavas, wtio were striving to regain their 
patrimony by all just means ! The sinners are to enjoy the 
pleasures of kingship, while the righteous are to retire to 
a forest, what an irony ! All this is expressed in Gun *-45. 
It is thus that Arjuna has lost his reason by such 
tricks. 

Further on- “O Dharma! what wise man would com¬ 
mit a sin ? Forgiveness alone behoves thee. V\ hat can one 
gain by enjoyment ? Where Bhishama, Drona and other 
Warriors would be killed, how will you be hapm in that 
situation ? And with the kingdom of ’-he world in your 
possession, you will certainly not be immortal. Then why 
go to war! Do not fight at the bidding of your ministers, 
Jet them do what they like. You should not swerve from 
the godly path, which you wish to attain, by going to Vv ‘- : • 

(Ibid 27-24 to 27 ). 

Look how this envov of the crooked inper.alists is 
Caching the godly path to the Pandavas, who were trying 
to regain their freedom by justmear If he realty believed 
in this godly path, he should rather have taught it to bis 
own masters who were governing the empire by sinister 
mean:-. The fact is that he really wants to make the Pandavas 
averr to war and is quoting the scriptures for this purpose. 
All this is summarized in Gita 1-33 to 33 and in a-4. 
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Such is the effect produced by the thoughts placed 
before a man by his enemy. It is a recognized dictum, 
that those seeking Swarajya should not allow the ideas, 
made current by the enemy, to sway their minds. It is only 
if our thinking is independent, that we can acquire 
independence in the external world. But if the mind is 
influenced bv the instruction of the enemy, it is difficult 
to get rid of subjection. 

On comparing the sermon of Sanjaya and the 
discourse of Arjuna, we are convince:! that the advice given 
fov the enemy had a political purpos* behind it. So we must 
be? very cautious in listening to itj and a special caution 
"c necessary in the ca^e of chose aiming at Sivci-T&jyGt!* Kven 
if part of the advice is acceptable, it should be put into 
effect with great caution. Otherwise, like Arjuna they 
would feel dejection and ruin themselves by being 
simple minded. Y/e cannot always count upon undine" a 
friend iikeShri Krishna. All that such people can do is to 
save themselves from the advisors in the enemy’s camp¬ 
y/e get ail these hints from the study of this * first 
chanter ’ and these ought to be carefully laid to heart. 

Let us now summarize the doubts felt by Arju a 
When Ar juna threw his glance at the field of battle, h r . 
thought that all his relati-ns would be consigned to the 
limbo of the past. And the only way to save them was to 
abstain from the fight. All the doubts that arose in his 
mind arc contained in the 1st chapter and it is proper 
+o survey them, in order to understand the general drift 
of the philosophy of the Gita. 



(1) Those standing before me for a fight are relations; 
■how then should they be killed ? ( 1-36 to 3o ). 

(2^ Just as there are relations by blood, like elders, 
grandfathers, brothers, grandsons, rathers-in-law, there 
&re also preceptors and friends, whose relation is based 
^pon teaching and friendship. So there are 3 base'.: blood* 
teaching and amity of the heart. Are these relations to be 
billed for the sake of a desire for kingdom ? V ^*26 to jU ) 

(3) How can we secure merit by killing relations ? 

U-31) 

(4) Would a victory, secured by killing relations, 
teachers and friends do anv good to us : ( 1-32 ). 

(5) How can a kingdom dripping with the blood of 
relations be enjoyed in peace ? The heai*- v, ^ ^piake 
v, ’hen the memory of their slaughter is revived. ( 1*32 ) 

(6) Those for whose sake we desire king om and 
pleasures are read' to sacrifice their life and ^ ealtL. Doe^ 
it behove us to kill them in such a condition . I ) 

(7) 1 shall not kill them even if I were to obtain the 
kingdom of the ether world; how can I induce myself to kill 
ii'-m for the sake of the kingdom ot this earth? (l-34to35) 

($> flow can we be satisfied in our minds if kill 
0lr relation: ? Shall we not incur sin b' ; 1- li \, these men 


0i violent deeds ? (1-3G ), 

(9) Who will be happy by killing relations ? { 1-37 ) 

(10) If they do not see the sin of the de-auction ot 
fan % & of betraying friends why should we, who know 

^in, be prepared to do these 1' a things ? (1-36*.*9) 

(11) When the family is wiped out, all the vigorous 



males die. In' this way the rites and hereditary customs 
of the family are lost. The importance of the family 
diminishes and the family, being caught in the whirlwind 
of Irreligion, is ruined. So the vigorous males in a family 
ought not to be killed (1-40 ). 

(121 When the irreligious tendencies are confirmed 
among the people, women become immoral and there is a 
blending of the Yarnas (races ), which leads you to hell- 
So why should we wage a war which is the cause of the 
blending of the Varnas (races), and consequent hell. (1-42) 

(13) When the family L wiped out, no one remains 
alive to offer Pitidas (balls of nee) to the manes, and if any 
are alive they become irreligious. The survivors do not 
offer Pindas and water to the manes who hence go to 
perdition (1-42). 

(14) When Varnas are blended ‘-he traditional 
customs in the caste or the family are lost and men are 
confined to hell. Why then should we wage a war which, 
in the long run, leads io hell, ? ( 1-43-44 ) 

(15) It is a great sin to kill relations for obtaining 
a kingdom. ( 1-45 ;. 

(16) So I shall not enter this war. It matters not, 
even if the enemies come and kill me. 

These doubts created a hell in the mind of Arjuna 
and made him weak, and sapped his energy and zeal The 
elucidation of the v . s, adopted by the Lord, to make 
)uir. fight by solving his riddles, is very interesting and is 

contained in the reminder of this work. 

-- m - 



IAIN/Sr^ 



Select Passages from the first Chapter 

of «£ita« 

( 1) News of Battle. 

“My sons and the Pandavas assembled in Kurukshetra 
With the intention of fighting; what happened then ? ” 
( Gita 1-1 ) 

All people, who are assembled for various conflicts, 
should try to get a detailed up-to-date information of the 
movements of their own party and the enemy s party, etc. 
No one should remain indifferent and adopt an attitude of 
Don’t care.' Such people are sufferers in the end. Every 
man is engaged in some sort of battle, either pclitical, 
mligious, industrial, commercial or social; so no one 
should stand aloof from it. 

(21 Armies Your Own 

4 AND 

Those ©f the Enemy. 

“Our army is inadequate and the army of the enemy 

ls adequate. ” ( Gita 1-10 ) 

ft is incumbent on a man wishing to secure victory 
to make an attempt to bring his army to perfection, if 
e knows it to be imperfect ( number and equipment ) 
an d to scan the merits of the enemy’s army oven u smaller, 
J ° as to resist it effectively. 

(3 1 The Defence of the Gate. 

Ah of you should take up, each his own position, witn 
alertness and defend vour leader from all side?. (1-11) 

Th e enemy enters the bod}' ( as disease ), through 
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the house ( as a quarrel ) or a town or the nation 
i. as an army ). It a proper defence is organized on these 
points, the enemy will not be able to enter; hence this 
ou l'ht to be done. This is the key of defence and assures, 
the defending of an individual, a house, a town or a nation. 

( 4 ) To Ask Counsel 
of a Man of Self-control. 

‘ It is only a man, having complete control over his 
| senses, who should be consulted during a war.” (1-20-21) 

If we consu.t a man who has no self-control or who 
is set fish and avaricious, we shah suffer harm. The fittest 
man *o consult during a war is one who has self-control. 
If we consult whom ever we meet and act up to his 
counsel, we shall certainly be ruined. 

(5 ) Inspection of Armies. 

“ I shall first glance at those with whom I have to 
fight; I shall inspect those who have assembled here for 
a battle. ” (1-22-23; 

It always pays to inspect the position of the enemy 
bd e a war. Everyone is engaged in some sort of 
■ conflict and it behoves every fighter to review the 
preparations of his fee and to adjust ns plan of campaign 
'accordingly. 

( 6 ) Not to a v it r One's Relations. 

“ It will do us no good to smite our relations with 
'■•. capons. ” (1-31) 

It is not proper for a man to smite his own country- 
men . or relations md to bring about their destruction. 


mtsTfy x 



Select Passage; 


§L 


“ It is improper for us to slaughter our kinsmei.. (1-3/ ) 
“ How on earth shall we be happy by slaughtering 
°ur own people ? ” ( 1-3/ ) 

People who think that they will be happy bv. usin^ 
their weapons against their own people, exterminating 
^em and thus assisting their enemy are ignoramuses. By 
• Su eh action they act in a suicidal manner. The enemy is 
eve r ready to swallow them both and if any section m a 
n ation were to blot out their own people, they will only 
to the strength of the enemy by weakening themselves. 
50 it is said— 

t <f Those who, being actuated by the p e 103 ° 
kingship and by avarice, kill their relations* are co.mn.ct 
ln S a great sin. ”( 1-45 ) 

Persons who fight againts their own peop e 
Setting land, service, money or titles of honour c.re gre^t 
'-‘•i tiers. 


( 7 ) Abstaining from St *- _ _ 

Hven u they do not see any wrong or ' in ' u tni» 
action, why should we not try to keep away from this 
ism? ■' ( 1-38-39 ) 

'f others commit a sin through ignOfanct- of moiv i>->, 
al oes not follow that we should commit the seme sm, if 
Wg Mow moral laws. On the contrary we ought to 
bstain from it. 

( 8 ) Loss of Religion 
by the Destruction of Family. 


When the family is destroyer 4 , the riaig.ous ntes 



and practices handed down by tradition, from immemorial 
times, are completely lost. ” ( 1-50 ) 

Hereditary learning, art. Sec. are lost if the family 
becomes extinct. So it is necessary to preserve the 
germ-plasm of the family as also to encourage pride of 
family. 

( 9 ) The Degradation of the Women. 

“ The women of the family are polluted if there is 
an increasing tendency towards immorality. ” ( 1-41 ) 
The vitality of future generations depends upon the 
puritv of women. Woman has a great responsibility 
r esting on her in tins matter. Th? moral purity of wonian 
; s the foundation of the preservation of character in it? 
integrity. 

( 10 } Blending of Races. 

“ When women practice adultery, the blending of 
'aces results from it. ” ( ) 

Hence it is essential to save women from evil 
inc nations like adultery. Men also ought to be saved 
Irom the same inclinations. But as men die ]n war and 

women become immoral afterwards, stress is laid on 
women’s purity. 

( 11 ) RESULT OF THE BLENDING 

of Races is Hell. 

“ A man is consigned to hell as a result of the blend¬ 
ing of the races.” ( 1-42 ). 
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Narak means a mean man ( Nar-Ifyi), which means 
that by intermarriage between races a man b-come^ 
degraded, while by the purity of races a man advances, 
in merits. Hence we should not allow races to be 
blended by vices like adultery. 

( 12 ) Living in Hell. 

“ Those, whose hereditary rites and customs are lost, 
have to reside in hell. " ( 1-44 ) 

Hence these rites should be preserved. 

(13 ; Killing of a Non-Violent Man. 

“I shall obtain greater bliss, if the enemies, with 
weapons in their hands, would kill me, who, Ix ii-o 
of a weapon, am not going to resist them. (1 D 

If a hard-hearted encm\ having weapons, hill- - n.an 
who bears him no ill-will, who has no arm=>> ai ^‘ u * 
peaceful being committed to non-violence, ^ ie 
world censures him and its sympathy fe enliVte in a\ 
of the non-violent man. Heuce on such a h P aUv 
a non-violent man, who Joes not bear enmity to ^ n > ne » 
becomes victorious; while hi^ enemy practising lce 
and insolent by his brute strength sustains a deik.it. It , 
follows that th power of .truth and non-violence P : cv;.ils 
against mighty phvsical bru:e force. 


THF END OF THE FIRST CHAPTER. 
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1* Forbidding Ref ion Unworthy 
of an Rrya. 
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n < *< 

San jay a said, “Madhusudana thus said tc Arjuna, 
'' ho was overeor ewith pity, whose eyes were brimming 
tears, and who was full of dejection. ( 1 ) 

Sankhya-Yoga. 

0) Arjuna’s mind was overcome with pity and he 
Served from hi. duty. Now Shri Krishna noticing us, is 
a dvising him to do his duty. The account of this was heard. 
b y Dhrita^ashtra from Sanjaya:— *' Arjuna felt pity 

the Kauravas, because he knew that it he too!: up 
as how, npt a single one of them would survive, -vitb. 
tn, s terrible picture before him, his eyes were filled win 

teais, his heart sank and his mind became despondent. ITo 
repented of having decided to light and censured his own 

resolution. " 

, . ‘ cl ‘ng surprised, Sn.fi Kri a.na offered him g. od 
advice:—. 
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The Lord said, “ O Arjuna ! whence have you got,, 
at this perilous time, this despondency of mind, which 
is unworthy or being entertained by an Arva, which 
causes an obstruction in obtaining Heaven, and which 
. ngs on you ill-fame ?0 son of Pritha! yield not to 
impotence. This does not befit you, shake off this mean 

weak-beartedness, an d stand up for a fight, O conqueror 

of foes ! " ( 2-3 ) 


j 'v hero ought not to act like a coward. No one 
should do anything, which is unworthy of good people. 
‘ o one should act so as to create an obstacle in reaching 
qher worlds and to sully one’s good name. Every man 
should do his duty always with utmost care; especially 
• n ,, t ; me 0 f difficulty, he must bo more careful about 
hi- ; ;tion. He should no* allow despondent;, to overpower 
Ids mind. No one should be unmanly; one should always 
develop * a war-like spirit and remove mental weak¬ 


ness. '1 
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before you the model ox Mandhata and Janahet, and 
f bink of the present occasion. " 


Such is the counsel of Shri Krishna. Shri Krishna 
further says:— 

Time of Stress. 

“ The enemy is treading on your head. Hundreds of 
'<•001:5 were played by him for your ruin. Even at present 
be is standing before you with the desire cf crushing you„ 
f be strength of his army and of his veahh and of his 
0r ganizasion is many times superior to your own, and 
be has better experience of war. You have suffered so 
many hardships, you have never given up truth, never 
flowed your mind to be tempted + c think evil; you have 
bolted with compassion on the very enemies who 
committed outrages on you. You hoped to improve the 
en '-my by your p<: acefui and non- violent behavotyr. But 
7 bat is the result ? The enemy has never changed a 

whit. 

"In the last pourparlers for y the enemy 
d^ciared that they would not give land <i,u«.l in size to 
‘be point o a needle without right So obsti "ate 
e -“emy, that it is impossible to expect that he will re tore 
0ur kingdom peacefully. It is on’/, when :.u*s was 

' o dized, tiiat this war was resolved oxi,-vhen ali ‘ urahle, 

proposal.-, tor peace had been *yi< ted. llis tun. <or 
( tlSl, ''-ii-g all ^our brothers and ot’ er friend y • utcncat.yy 
w '- have decided upon going wn. . 1 diu say, you 
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not forgotten these things. It is not proper for a 
leader of Bharata, like yon, to give up the fight at such a 
critical time, like a man who has lost his head. 


Preparations for War. 


“ Having gone to Eailasa, you secured the missile 
named Pashupata, from God Shiva, and other celestial 
missiles from Indra. What will be the use of them now? 
You have come to the fieid in order to atone for the 
sufferings of the forest-residence for twelve years and 
me year incognito; and now you are faihng in your duty 
at the nick of time ! If y° u j us ^ remind yourself of your 
great prosperity when you were masters of this empire, 
and compare it with your subsequent miseries, I am sure, 
you will not fail to do your proper duty. 

Suppressing Brute Strength. 


“ Certain other higher duties devolve on you. You 
must see that wicked, irreligious and unrighteous felons, in 
he pride of their brute strength, should not commit 
outrages cn weak people* because they ; re weak. We are 
waging this war to facilitate the path of rig teous living 
for the good people everywhere and for this purpose to 
reestablish the reign of truth and justice. I n such a war 
Ar\j(i heroes must take paC very gladh and if you ■ , f— ; 
to do so, your being born a hshairiya - of no avr qi and 
the purpose of your life is defeated. 

u Your giving T "P of duty is an action only fit for an 
Anarya, None of your ancestors re over; swered by 
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Feebleness of 



Jrance, as you are in a righteous war like this and 
retired from the conflict with fear. Being born in their 
• ace, you are sullying their fame by your dereliction of 
duty. Oh, what an unmanly behaviour : \ou can get out 
°f these straits by preserving your Atijci character and 
refusing to behave like an Anarya . Bo not shrink from 
tij is struggle for freedom. 


A Way to Heaven. 

“ Regard this war as an open door to Heaven; your 
' Va y to Heaven will be barred if you will run away. A 
Rshatriya, fleeing from the battle-field cannot be a knitted 
into Heaven; so he should welcome i righteous war. 


Ill-Fame. 

You will incur ill—fame bv avoiding thi: righteous 
' v ar. It is not desirable that any person, much less a. 
hshatriya, should incur ill-fame. Death is preferable to 
dl-fame. Keep away from such a path and tread, the 
path leading to fame. 

Feebleness of Mind 

“ That is , tiled the dirt of the mind which causes a 
‘‘an to behave like an inarya. This uncleanlines > f mind 
c <met in the way of pure fame uud arrests the moral 
advancement of a person. You are ArjunQ, i. one who 
! ' m g to obtain S war ajy a; the times are unpropitious 
gold ° U ^ aVe td be v6ry watchful. Dust is turned into 
>oir of. your enemies, while gold in 

'ids turns into dust. In sj ite of their outrages. 
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your enemies are prospering; while in spite of your 
following the path of truth and ton-violence, you arc 
going down. It is unworthy of a hero like you to allow 
febleness of mind to take possession of you at such a 
time. This is just the time to develop vigour of mind 
when you are facing an adverse situation. It is only by 
courage that a person can get out of such a critical 
situation. So, shake off this weakness of mind and stand 
up for a fight for such a righteous cause. 

Warlike Spirit 


“ Do not yield to impotence, do not be effeminate. We 
have heard that when you went to the capital of Indra, 
to receive education in the divine science and art of 
missiles, in the military college of Indra, a blonde, young & 

beautiful celestial nymph named Urva^ni, a foreigner, who ' 
wo ■ accustomed to perfect freedom in amorous adventures, 
made love to you. And we were glad to hear that you 
resisted her blandishments and were not caught in her net; 

1 jus you behaved libs an Ar;/a. But as you cro.;-cd 
her in love, she cursed you saying you will be impotent* 

Is it possible that the cur»e is tnkm • eucet on you now 
Failing such a supposition, it is difficult to account for 
this exhibition of impotence at time of displaying voiu - 
valour ! The evil things, said by foreign damsels like 
Urvashi, arc natuftn t ' such harlot,-?. But an Ary i of 
superior merits like you must resist ‘•he ideas oi license, 
by the use of soul force. It } ou increase this soul-force and 
stand firmly on the mountain of courage, you can oppose 
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2- “Bloody Pleasures 


iL 


'rfn 3qre - 

vrrorssr tt i 

tgsrrafcfosK* 111 y :; 


wr^r; ik ^ 

Vrrff vTi^frf srssmtflff -T% 1 

wsstta ^wn^^H^; 1 '^ n *< 11 _ 

power of the curse of that ill-willed y ru “o ornan. A 
^harata hero acting as a leader, fight 1 ' d tot a great 
c <Uise and living on a higher plane of thou L nt, ough,, | 
^ no account, to allow mental weakneaS ^o overpov t.i 

aim. 


You ar. called * J’c '•n-tapn ' i- e. the destroy tt 
°* the enemy ’. The enemy b afraid of you on accou; ' 
°f your great valour. Who can withstand tne i ov. ei o£ 
your unique weapons and missiles da-/ *ing "ttu b rcat 
effulgence? With so much power an " with the knowledge 
’•‘ ut this pov, or will suffice for securing yotir vactorv. it is 
unworthy of you to betray mental weakness in a 

* V^ c nl situation like this. So begin the 1 ai,! -’ ■ are 

Victory . " 


, . <in hearing su'd an Inspiring address, cortaini'g^ 
0 ,^" a, 'd expectation, \ri .ra is trotting v.: -ie a.true 
"‘<?Um e „.., by dto mg v he wording: — 








gavad-Gita. 


120 


Ghat 
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ih 


' Ar J una said ’ “ ° Madh ^dana ! how shall I attack 
Bhishrra and Drona, in K.ttle, with arrows ? O destroy'?* 
of enemies ! they are deserving of worship. Better in this 
world to eat even the begger’s crust than to kill #*e 
preceptors and well-wishers. For by killing them we shal' | 
enjoy blood-besprinkled wealth and luxuries. We do not j 
know, which of the alternatives is more to our good; 
whether we shall conquer or be conquered. Those sons 
o' Dhritarashtra, by killing whom we do not wish to s« r ' 
vive, are standing before us (for a fight j. My hca* 1 
is weighed down with the vice of faintness, and tff- 
mind is confused as tomj duty. Hence I ce ’ ques t y<>" ( 
1., dictate to me decisive^ what is beneficial to 
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- am your uisriple & suppliant teach me; for I do not see 
anything which would drive away this anguish, that 
withers up my senses, even though I should attain 
unrivalled flourishing monarchy on earth, or ev en the 
sovereignty of the Suras (gods). ( 4-8 ) 

( 4-8) Ariuna repeats the reasons for his retiring 
* r om the conflict. " O Shri Krishna ! it behoves a man ta 
sorve worshipful persons, like the parents, preceptors, &c. 
an d not to kill them. Now I got all my learning includ¬ 
es the art & science of archery from Drona; shall I use 
the same against him ? Bhishma is our hone red grand¬ 
father. Do you call this morality or justice to kill him ? 

' ire honoured elderly persons the butt for my arrows ? 
frow can I kill those whom 1 never hated even in a dream? 
fr will be a fine reward, given to a ( Guru ) preceptor to 
Employ the art, taught by him, for slaughtering him ! 
A r e we to smite with arrows the sacred body of our 
Smndfather, who brought us up like his own suns, &ndl 
frll him ? Bhishma and Drona are fountains of piety; are 
CCt ' an s of learning and are, as >t were, reservoirs of sacred 
hnowl ec }g e , We shall never feel any pleasure from worljy 
Ejects oi enjoyment, by killing such personages 
'frfo are righteousness personified. Some might regard a 
k' a gdom obtained by violence as enjoyable; bnt I 
differ from them. 1 would prefer living on alms or even 
^ a psing into the old forest -life; because there is no 
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“ O Shri Krishna ! you killed Madhu and other 
i_.nr.ons; but it was quite a different affair. You were never 
confronted with relations and taosc too good souls. 
These who are confronting me are people, whom I do not 


like to survive. Hence my dilemma: - Shad i kill ttieni 
or retire to a forest to live the life of an ascetic ? I 
cannot decide. So gride me in selecting what will do me 
real good. 

“ Again there is no knowing v/liicn party will win in 
the end. The fate of the war is hanging m the balance. 
Ir; such a doubtful condition, the initiative for the killing 
• >f elders ought not to come from us. A victory, obtained 
by killing worshipful persons, is more torturing than 
a” defeat. When we secure enjoyments, steeped in 
’ h <od, we shall suffer ten times the anguish, caused by their 

i iMniory. Such thought' have otivcn me away from my 
instinct for war and unnerved me. At such a juncture, I 
wish to know my duty as dictated by true rciigiop. You 
;done are competent to teach it to me who urn a suppliant. 
But I wish to say finally, that I see uo way which 

wi.l remove my sorrow, which has sapped my c-nercy; 
the ways of ruling over this earth or ruling over the other 
v." ild, arc certainly not these ways J am like a man who 
d rs not know which is the east and which the west. 
I am surrounded by do 'ness. You alone can act as mv 
Pole • star." 
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Arj una’s Re 



; ' ^ 3. Hrjima’s Resolve not to Fight. 

W? — 

c>3^rF-n r, '<J tr: 1 

?r i| 

trrnrrar stf&sr: w?f t 

^'r-fcii%? n » 

Sanjaya said, “ Arjuna, the tormentor of the enemy, 
and subduer of sleep, said to Shri Krishna, the controller 
of senses, ‘ I will not fight. ’ So saying he became silent 
O Dhritarashtra t Shri Krishna, the controller of senses, 
addressed the following words to Arjuna, who sat sullen 


•between the two armies. (9-10 ) 


( 9-10) ( For the meaning of the words (miahesha 
and ffrishikesha sec our commentary’ on verse 1.24 ). in 
this 'ray, after betraying the abjectne-s of nis mind, 
Arjuna kept quiet. As this was a new dcvelopr.-.oi.t in the 
career of Arjuna, Shri Krishna was dumb- -ended. A 
meanness, in die mind of an Aryct hero, unthinkable. 
Fan you hide .hr sun in the darkness? Fen t re mountain 
Vleru be cor pressed into the size of a mustard seed ? 
1S it possible to push the sky away ? Or c m you dr up 
t * le oc -an ?■ A: surely as these things cannot happen, so 
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S&nfchya~Yoga. 
a. View Poiei oi' Wise Men- 


tqtii sr^ir^i^rfser a 

TirfT^?!3TtrT 5 #r «n*qta&r II \\ l| 

The i-ord said:- x'o'i arc mourning for those who 
ought not to be mourned and indulge in tall talk 
concerning knowledge. But wise men do not mourn for 
either the dead or the living. ( 11 ) 

[ It does not behove a man to mourn for people and 
waste his time. To talk grandly without knowing the 
context and make a parade of learning is improper. Wise 
men do not grieve for the living nor for the dead. 


Sanjaya’s sermon had begun to act on the mind of this 
kind-hearted man. By accepting the teaching of the 
enemy literally, his intellect had been clouded. This 
anlt, due to bad impressions, can only be cured by a 
systematic counter-education of his mind. He must know 
who a relation is and who is an enemy; who is near 
and who is distant. He must go to the bottom of these 
problems from the point of view of higher philosophy - 
Thinking thus, Lord Shri Krisnna began to teach him 
the. principles of Sankhya-yoga:— 

(11) The first ten verses do not contain the 
■ 'ati.. 'ii/a philosophy, nor is it carried beyond verse 39 of 
thi, second chapter. What follows is the Yoga philosophy- 
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the name of this chapter is ' Sankhya-Yoga . ’ There 
is not much difference between the two and they converge 
after a certain point. Some call Sankhya \oga without 
God ' and call Yoga ‘Sankhya with God.' Even in Gita 
chap. 5, verses 4-5, the same thing is said. 


From this it is clear that the two systems are akin to 
each other. Hence this chapter is said to treat of Sankhya 
philosophy i. e. 1 Sankhya ’ as well as * Yoga philosophy. 

Now we shall see why this philosophy is called 
Sankhya. 

The word is derived from Sam-khya. According to 
Amar and Hemakosha Sam-khya means accurate - 
discussion. The Mahabharata, Shanti Parva 320-82, also 
•ays ‘Sam-khya' means “ consideration or the proportion 
merits and faults in discussing a theorem. " A theorem 
containing more merits than faults is Vahd; that in which 
die faults outnumber the merits is not valid. 


Phis science fixes the number of objects m the 
universe, ,-iiher inert or sentient; as also the 
effects of these. The first lecture of Lord Shri Krishna 
follows the lines of Sankhya, thus showing its antiquity 
an d importance. No' other science throws so much light 
° n ‘ What is Yours and ‘ What is extraneous to you ' and 
thus removes ignorance. It gives an insight into all the 
principles or ‘ c- t .egories ' from which the wot Id is 
derived. 


f 


wo 


Two Sorts of Object . 

0r ts of creatures or objects arc found in 


this 


l 
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world— 

\ ( 1 ) Those whose breath ( Am ) is gone (Gaia) 
(2) Those whose breath is working in the body 
( Agaiasu ). In other words ‘ Dead ’ and ‘ Living. ’ 

Wise men do not mourn ror either; this is their 
nature. A wise man is one to whom the knowledge of 
i ;itc soul (panda) has come (itci) and is designated as a 
' Pandit a. Having the correct knowledge of the soul, a 
Pandita mourns for neither of the two sorts- Gafasu and 
Agaiasu. The proper understanding 0 f this verso 
depends upon mastering the meaning of Gatasu 
and Agatasu. The following figure will make this 
clear:— 


( See figure on psge 127 ) 


Imagine that there is a big palace of a king. The king 
and the queen are si" dog in the first innermost chamber. 
Ir. the 2nd and 3rd chambers lie the offices of the 
Ministers, one woru.ng by night and the other working 
by day. In the 4 th chant no- is the office of the body¬ 
guards of the king, the chief Breath. Ten minor 
Breaths are volunteers ' -her him and tfivy perform 
several tasks in th- body at his commar.d. Th, e are three 
otht- chambers and t he soul has full a ithnrity over them 
bet it is exorcised through the agency of the officers and 
l vi van is aforesaid. 
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Condition after Death 
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Chapter 


<SL 


ate unable to work. But even with the passing away of 
breath, the occupants of the 1st and 2nd chamber are not 
affected in any way. But the workers in the 4th to 7th 
chamber are paralysed. So even air.er oreath passes away, 
the inner organization is intact, bor instance, if the 
•door-keepers in a palace were to leave, the power and 
importance of the king would not be diminished; the 
king and queen will live in another palace or engage other 
door keepers. If breath is going away.it can. be retained 
there by magical jewels or incantations or medicines. 
But in case this cannot be done, the Soul, the intellcc 
end mind go and live in anothet palace and begin their 
work there as before. 

If the dcor-kc-eper of the nch man’s house in the 4th 
chamber runs away, no one worries about it, for the rich 
owner is still doing his work in his inner chamber. So 
wise men, who know that even after the passing away of 
breath the soul, intellect and mind a: j quite intact, do 
not gneve. For those, who deserve to be mourned for, 
are quite jolly in the first two climbers. Even if the 5th 
chamber gets out of order, trie first two are sound. 
Knowing this well the wise do not mourn either for tke 
dead or for the living- F° r ,nc proper object of joy or 
grief namely the soul, ha^ not been affected even in the 
least in cither case. 

Here some one might say, way should not 'vise 
people be sorry for the loss of the senses and the body? M 
The reasons are — 




( 1 ; They know that several times they had so many 
bodies and that they perished so man;, times. How many 
■bodies shall we deplore ? Why should we deplore what is 
natural and inevitable ? ( 2) The body is perishable, 
because it is of that nature and is always reduced to 
Just after some time. So there is no ground for sorrow. 
ric b man is never sorry because his watchmen leave 
their job; because he knows that he is there personally. In 
the same way the Soul never knows birth or death and so 
there is no need for sorrow in either case. 

Wise men know this truth and never deplore the loss 
o: body. It is only ignorant men, who think that at death ' 
t hi soul also is destroyed and begin to weep. Just as the 
nc h man in our illustration gets other housc-> and also 
°th p ‘r watchmen, so the soul will get other bodies and 


ot - ler senses. If the readers take firm hold of this idea, 

'•Jh '-v !: :y n hy ivi.ie lliell (lo not d-1'lo'. • U 1C 

,l!) g or the dead. In this one line Shri Krishna has given 
" n ''knowledge sufficient to remove Arjnna s ignorance. 
l! - d‘.i 'lie subject is not grasped by an ordinary man ■>.'! 


^ °nce, ;t is elaborated fur tin 


f. he principle, which w c call the soul, is the same 

m ,v tt ' the st- tes; via. the state of living and the state 

r °‘' !n S hb:. So v. hate er th state, there is no can. e 

_ “ Pipring it. Along with tall tall; on philosophy 
Arjtiua m # 4 J 9 

g v ■ ’ cherishing the wrong idc t mat all his 
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relations would die. So evidently he did not understand the 
inner meaning of the philosophy on which ho was dialatingr 
So Shri Krishna says, "You think yourself to be a wise man 
ix yet do not give up ignorance. If any one offers to teach* 
you, you retort with a long harangue on philosophy. You’ 
do not know the true nature of the souk since you deplore 
the death of the Kauravas. The world has been going on 
from time immemorial and the all-powerful and omni¬ 
scient God controls its arrangements and he has got his 
own plans and designs to be worked out. I hope you do not 

pose as the Creator yourself. The great God who made- 
the creatures has designee? that they should be mortal, 
and you cannot undo *t. Do you suppose that they 
would be immortal if you do not kill them ? or do yon 
i hink that this your effort only will save them ? Yvhat an 
absurdity ! I would ask you to reflect upon the greatest 
plan of this universe which has no beginning or end and 
.think hew this plan includes births and deaths. You will 
t •ii see that life °r ue.n n does not depend upon your 
will, but it depends upon die will of some unseen l J uW€t‘- 
If this J f cer made a design to mil ihem they would no- 
ke here for a minute, w a at ever your desire may be* 
Hence wise people are indifferent about life or death- 
The question before you whether to perform the duty 
which has fallen to )oui lot b\ becoming a partner bt 
the colossal work, cove ing the wdioic Wurld, planned by 
the uU- 7 n ,, rc^ and ali- r .o.veriul Lord of ih(, universe 
] ) act accord mg to y< -ur individual limited will 1 and tab- 
o ^juenres. II y * think that we arc having body 
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We are Eternal. 

5. We are ail Eternal. 


^ ?r«r s«TrfoqT: i 

?r *rfe*?trar: gif <ror u ?» « 


It is not true that I did not exist before this time; it 
1S not. true tiiat you did not exist in the time past. It j s 
lot true that these kings did not exist in the past. It is 
No*, true that ail of us shall not continue our existence in 
lUUre ' '• ^ follows that we existed in the past, we exist 
O' and we shall exist in future ). 


[Ail souls clothed in the body actually or potentially, 
ar e eternal. Before they assumed this body, they existed 
^nd \yhen this body is left, they will continue to exist.] 


°^ J nov, 'j that formerly we did not exist and that we 
- nah not exist in future, you are labouring under n 
dehis'on. 1 ’ 

p i - ) T here are two categories in this world:— ( j ) 
--> n d\, and ( i. ) Soul, also called J iva. The body is generat- 
a and then suffers destruction. The soul is never born 
i , n [‘ i > lever dios. Even if the soul does not assume a body 
1S ' ,riIT| ortal, eternal and has with it all its powers. The 
''■ r= ’ body wane, the body coir os into being 

tc ' ^ Jr ^ ie3 a,,< f ordinary people regard the body as the 
( an ^ Sf{ y that such and such a man was born, be- 

bor^ 0i ^ a '^ f ^ ec " ^ leSe people are glad when a son is 
n £r »d feel sorrow a: the death of a relation. But 


th °se w 

' ;l ' t];.. 


instead of vokint 


at the gross 


°dy, thin 


I , Sc: ' that, there is nothing in the sot 

,V ~ 1 ** subject to birth and death; because they H 
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_ jtythe eternal Soul severywhere. This verse is written 
only with reference to such wise men. We have shown 
in the above table (Page 127) that the Soul &c. are 
unchangeable while the senses occ. are perishable and 
the breath connects these two parts, one immortal soul 
and the other mortal ( h e - tae body ). 


The average man knows only his mortal part and 
does not know the Soul and hence he uses the language 
of birth and death. With the knowledge of the immortal 
part he would cease to feel joy at any ones birth and to 
grieve at any one’s death, rhib Being, called Sou., I s 
the same in birth, in life and in deach. a he following 
figure will make this cleat.~ 


gooo-: ^ooooo; 3003030P3 




I The third £ 

world 
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SO|*l 2 Heaven. The immortal 

Intellect 

Mind £ 
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The mid- ' Breath -Wind. Relating mortal 

Sdle world . . with immortal 
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12) 133 We ere Eternal 

“ jThe Kathopanishad says, (5-5 ) “Mamdoes not live 
by Prana or Apan (in-breath and out-breaths ) but lives 
by that Power which supports these two. ” Pie 
Power, is suggested the immortal Being which w 
'Soul. The same is said in Chhandoerya Upa. 2- 


Plere by t 
we call 

Soul. The same is said in Chhandcgya Upa. - 2-3-1 ) 
There are two forms of Prahvidji: one seen and tlu 
oilier unseen. Thac which is different from Breath is the 
4 Seen ’ ( Body and senses ) and lias a form; it is mortal. 
The other ( Soul, intellect and mind ) '■$ *he “ Unseen 
and formless. This is immortal. This passage clearly 
s ays that one part of man is mortal, the other immortal; 
the former has a form and is gross; the latter is formless, 
subtle and immortal and we call it 6 Soul- This Soul 
will persist even after the body is perishec 
was existing even before the body 
ls the verdict of the Upanishads. 


Soul. ? This Soul 
ed, as well as k 
was formed. This 


The Kauravas and Pandava^ who are present on 
the battle-field are also having these two pa is: one mortal 
ar) d the other immortal. The latter will live sfter them, 
^his what verse 12 ^ chapter 2 ) says. None of us .s born 
the body Or will die with the body. t ;0 we areal: 
eternal and there is no reason to mourn for our souls in 
Cl ther case. 

When the wind blows, ripples are formed ; water. 
% their formation nothing is added to or taken from the 
w io r . Similarly, the body is a nppte, formed in the 
1>v ater of * Universal V ,'/’ and when breath ceases, 
tl »o t^plc called fhc bpjdy also subside?. But the eternal 
ol the Soul is not altered, as the water is just: 
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The Soul, assuming this body, experiences child¬ 
hood, youth and old age; similarly it will obtain another 
( new ) body. On this account a wise man docs not feel 
sorrowful. (13). 

[Just as childhood, youth, old age are the three 
stages, so also the getting of a new bed) after death is also 
the fourth stage, which comes in it> proper sequence, j 

as it was when the wind has fallen and the ripples have 
disappeared. This metaphor will give some idea of the 
nature of the Soul and the formation of the body. 

1. lie long and short o± it is that the Soul persists 
even when the perishable body has gone. The philosophic 
answer to the doubt of Arjuna about Bhishma and 
others dying as the result of his arrows, is that their Soul 
is unaffected by their repeated births and deaths which 
are those of the body. At this point a new doubt arises. 

“ We see that the Soul is with the body as long as 
a person lives and we experience the Sou’, while; we see 
the body. But we have no knowledge of the soul after 
what we call death. So the mourning for a person is 
. justified. " The Lord’s answer to this is given in verse 13- 

( 13 ) This verse gives only 3 stages of a man’s life, 
but they may be expanded into six or seven stnges:- 

(1) Birth. (2) Existan v.e, (o) Growth, (4) Maturity* 
(5) Decline, (.0) Death, and seventh stage is (71 'Rebirth. 
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hildhood, youth and old age come one after another, 
^f course if a child dies, youth and old age are precluded; 


but 


a person living a normal span of life would 


go 


through them in due order without fail- Being a 
common experience this cannot be doubted. During these 
^iree stages the Soul is unaltered. The soul is neither a 
c hiid, nor a youth, nor an old person, nor a man, nor a 
^ onian. The body passes through the stages of child¬ 
hood <S:c., and gets a new bodv after death. Even after 
death the Soul persists, as ir existed in the last stage 
^ the immediately preceding life, with of course another 
bocl - v * W one reflects on this passing of the body through 
ions stages and the attribution of these stages to the 
v ^ oul ’ one would see clearly how the bodies are temporary 
an d the Soul is constant and immortal.—• 

x °-*mer 

*>od v . 


Present body. 


Future body. 



Youth 
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cn 
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a 


Imniortai, constant, .nalternble ocean of ( it man) soul. 


^ 3Ur ®ly as youth follows childhood, so surely old 
death and a new bodv follow youth. Nobody laments 

\v n p ^ ? • i " ** 

bod ( ni ^ ei ^ters youth; so why lament when another 

4 th ac ^ u * ro( ^ ter casting off this one ? It is simply 

th c > 1 ° l stage which is inevitable. The Vedas put 
same th;~ , * 

“ l,ln g in another way:— 
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Here in this diagram one can see the constant flow 
from the ocean of Atman ( Soul ) entering into the bodies 
and gelling birth, childhood, youth, old age, death a c 


well as rebirth. If any one of the above mentioned stages 
of the, body, is destroyed, the soul does not get any 
cognizance of it, as in the ocean of ihe soul no change 
tubes place on account of the stages of the body. Let us 
take another example to explain this situation :— 


Electric lamps, bulbs 


( jvdir'.dualised Souls ) 



Wire of elctric current, constant flow of electricity- 


( Universal Soul ) 

Here in this diagram the bulbs are the bodies 
and the electric wire is the flowing current of the soul* 
Some bulbs are burnt, some are broken and some othem 
are replaced. Some are small and others are big ‘ 
die e may bo different colours and different sba* s ' 
What ever the condition of the bulbs, it does not in nny 
way affect -he constant flow of electric current nor doc- 
it affect th> mitral power nouse from which this current 
is flowing into wire and bmb-. By contemplating on thfW 
illustrations tjie reader can under land the teaching ot 


ilffs J3th verse. 

Alhaiva Veda ( 1b—8 ) says, He is eternal. Ho b- 
tomes new again. He w a woman as we’ a man; he i? " 
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taking a stick in his hand and when he is born again he 
•ooks like child in every respect. He is father, as well as 
Sf) n; he is the eldest as well as the youngest. He is the sale 
deity who has entered the mind. He who was born some 
time ago, has again entered the uterus and has become 
the embryo. " This graphic description is that oi" the 
'Soul. The soul appears like* a man or a woman or a 


youth or a maid _n or an old man on account of the 
changes in the body. So also he becomes father, son. 
bother, brother and sister, &c. He is the only god who 
has entered the mind. What is suggested here is that 
! 'o Soul and Intellect, which are inside the mind, 
• lU hough born once, appear to get into an embryo again 
and ag^jn for rebirth. 


The purport of this passage is that the Soul appears 
*^ s a man because the qualities of a male hoc y are supe. - 
’aipcssd on him, yet he is neither a man nor a "•'om..:\ 
’’eeausc youth is an attribute of the body and in it the 
V(j, -1 appears to be young; but he is neither a youth nor a 
1 'aiden. Similarly he is neither a son, nor a brother, nor a 
’tier. His getting into a uterus signifies) t • the is on the 
i'°mt of getting a new body. So, just as childhood, youth, 
°h.i age and other bodily st.»ges arc acquired, m the same 
vv *y> a new hod is also acquired. Jr the Vedas tin: analogy 
"j the a oon is given for this. The Moon is born on the • 
V<: day of the lunar month, becomes a youth on the fa 
. °°u day, begins to wane liter that and suffers death as 
'• v ere on the. day before mv-moon appears, " he -lira is 
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-yarded a- having 16 digits like those of the Moon. By 
this anologv the \ edas suggest that the -Tivci undergoes 
fresh births. So the Alter. Upa. (4-4 ) says, “ After reach¬ 
ing advanced age he leaves this world and is born again.'' 
The Katha Upa. (2-6) says, “Again and again he submits 
to me ( Yama, God of death. ) The above hymn quoted 
from the Atharva Veda ( 10-8 ) is reproduced in the 
Shwetashwatara Upa. (4-3)-Another mantra in the same 
Upa. deser es careful perusal. The same is found in (2-16) 


also Yajurveda Vaja. Samhita ( 32-4 ). “ This lustrous 
Atman is everywhere. He who was once born, has become 
•the embryo again. Having been born once, he will be born 


again. He resides in every person. He has mouths on -.11 
sides, i. e. the mouths of all creatures and of all men are 
his mouths." Hence he is called “ all-mouths, ” who is 
residing in the womb of his mother. He enters the womb 


again and again. He assumes a body, then gives it up, 
enters the womb again and assumes another fresh body. 
Thus he assumes body after body. 


In the above L panishads tnere are unmistakable 
references to reincarnation and transmigration. The 
Vedas and Upanishads agree that the Jiva is subject 
to new birth. The several connections due to relationship 
by blood or through friendship like ciders, relations, friends 
/ / &c., are -elative to the body', and not to the soul. By 
this advice Arjuna is taught that the relations of 
grandfather, maternal uncle and the like art temporary 
as arising from the transient body. From the point of 
y hw of the immortal soul no such relationsubsist. So 
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7. Fitness for Being Immortals- 
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O Son of Kunti, the contacts ( of the senses ) with 
outer Nature are productive of pleasure and pain; of 
heat and cold. One time they arise, at another time they 
disappear; hence O descendant of Bharata! (learn to ) 
foear them. 


die connections of world!} life are evanescent. So it is 
110 desirable *or any one to get entangled in affection or 
sorrow based upon such casual aud temporary relations. 

Here an objection may be raised:—Though such a 
relationship as that of a grandfather, brothei See. arising 
from the perishable body, is philosophically casual and 
though it did not exist in the past birth nd will not 
persist in the next birth, surely it is a solid fact at present, 
rrnd when this factual relation is dissolved, there is 
sufficient re; on for sorrow. 

To answer this objection the Lord sooa,:— 

114 ) That relation which causes sorrow or pleasure 
rannot be constant. The senses corning in contact with 
die world, experience the pairs- pleasure and. pain., heaf- 
and cold, joy and sorrow, &c. Without .bis contact they 
■l ould net be felt. Again in a particular contact an 
^dect affords pleasure; in anotln r the same givr.o pain. 

’ c °ntact of the senses is. unstable and h nee it is far 
e to put up with these pairs of opposites, than to 
d6t be ' vil Jered on their account. 




‘Matra’ means nature, the princip ci nature, the 
sensory experience. (The word ‘Matter’in English and the 
word ‘Madda—Matter' in Urdu are derived from ‘Matra’). 
In Gita 5-21 also it is said— 

"The man gets spiritual happiness only when he shows 
no attachment to external sense-contacts." The words 
f external s case-contacts and ‘Material canta ta' mean, 
pretty much the same thing i. e. ‘ Contact with objects 
in the outer world.’ The object of avoiding attachment 
is to be free both from the pleasure and pain and other 
such pairs of opposites. Alanu, the first law—giver, says 
the same thing:- 

“ Mar, should not worry himself jf he docs not 
gain ( his object) and should not be over-glad if he doc? 
grin :t. T I hould earn his livelihood by being unattach¬ 
ed to the enjoyment go: from objects in nature.” 
( Manu-smriti 6-57 ). 

This is akin to the advice given here namely to be 
unaffected by pleasure arid pain. Both Gita end Manu use 
‘n it- • Lai contact’ in the same connotation. 

v\lien the- senses oj man come in contact with exter¬ 
nal Nature he experiences a semblance oi pleasure or 
t ,uin. Bn: it is doubtful whether they are real. 

The five element- - Earth, Water, 1- ire, Air and 
Ether have got the qualities of smell, taste, sight, 
•ouch and sound respectively. Thi.se qualities are 
pcioujvf c! by the . cs€% tv,.-put_ £yc ? bk n nnd t‘ic 6a* 
ac.-ja-.c lively and ihen; ^ a scorning pleasure or pain from 





such perceptions. The senses unite with the e : ements, 
thus coming in contact with their qualities and the 
result is pleasure and pain, heat and cold, &c. 

The nose feels the odour and thus exper -ac s all 
the good and bad odours of the element ea rth; the former 
give pleasure, the latter pain. The tongue perceives the 
flavour and the element water affords s a variety of 
tastes. Sweet flavours delight a man and bitter ones 
disgust him. By nature soi re people like sour things, some 
3 alt things; the favourite taste gives them pleasure, the 
•pposite taste. pain. The eye perceives tee form and 
colour; the element light is responsible for u. A 
beautiful form pleases; an ugly form displeases. W ith 
tfle skin one feels the touch and a variety of touche, 
is altorded by wind; a soft touch pleases, a hard one 
Pains. The ear hears the sound which is che quality 
of Ether from which he receives harmonious "nd hat ; li 
S °unds; the former cause delight while the latter jar 
u P°n his ear. 

^ •'e thus see that the contact of the senses with 
elements produces the pairs- heat and r hi, pleasure and 
etc. 


•in the absence of this contact, t 53 pair- are not 
■Produced. A blind man cannot perceive the forms or 
colours ip this world and hence he few., neither pleasure 
iroi., a pleasing pen omen nor pain horn an ugly 
0 jeet; similarly a deaf man feels neither pleasure nor 
ih-m musical sounds or h rsh abuse . So the 
a -- of senses with the material objects is the, root 
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cause of the feelings of pleasure and pain, &c. 

Transitory Character of Pairs. 


If the same contact is repeated frequently, the 
pleasure from it diminishes. The pleasure from eating 
sweets is intense in the beginning; but if one were to go 
on eating it for a couple of hours, nausea is produced. 
A soft touch gives intense joy for a time, but if it is 
prolonged, or repeated, it gets loathsome. The same 
is true of other senses. But it must be noted that the 
nerves must be in the proper condition to feel the 
pleasure. For instance a fine meal is enjoyable only if there 
is a keen appetite. A man v» hose digestion is impaired 
or who has no relish for food, cannot experience pleasure 
from the daintiest dishes. Another point to note is that 
the same object cannot please or displease all creatures 
at all time a, A man feels relieved and realizes pleasure 
by throwing out excrement from his body; but a pig is 
pleased by receiving it Even among men, 'one man's food 
is another man's poison as the proverb goes. 

Even the highest pleasure is relative to the favourable 
I psychic state, the capacity oi the senses, and a propitious* 
environment. A flavour pi -supposes good appetite, a good 
fast .; in the mouth, good foud, well cooked; a combination 
j of all these factors results in pleasure. iE t if anyone of’ 
these is lacking, there is pain instead of pleasuie. 

Mental ! ,_f Condition 

condition | n j of rinses 

_ l _•____ 1 erasure or Pain 

Contact with outet 
worldly obj rctn 
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This pleasure is not stable, but comes and goes, 
la winter heat gives pleasure; but the same heat in 
summer is productive of discomfort, while cold pleases. 


All this proves the transitory nature of pleasure and 
pam. There is nothing in nature which invariably gives 
pleasure or pain. 

The other pairs are heat and cold, gain and loss, 
victory and defeat; advancement aud decline; and all 
these are uncertain. A man cannot choose only one in a 
pair. For instance, a man’s eyes will have to see every¬ 
thing pretty as well as ugly as long as they can see; the 
ears will have to hear good and bad words or sounds alike, 
t'his is a defect in man's senses. If he wants agree- 
able feelings he must also have a share of disagreeable 
f eelings with them. 

It is not possible to blot out all unpleasant things in 
he world, since what is pleasant to one, may be unpleas- 
an t to another; or what is pleasant at one time, may 
-’ e unpleasant at another time to the same man. I his is 
a 1 er 7 common experience which no one can question, 
therefore unpleasant object- will always remain with us 
and ''c must arrange our programme with full knowledge 
A this solid fact. How to do this we shall now try t 
e *p!ai n . 


EXDT'RANCF.. 


j ^ disagreeable objects 
11 ;c world, thebe-' way 
Tle ntal response, widen i? 


cannot be done away with 
oujd be to improve the in- 
thc cause ;t our feeling 0 f 
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tnlpiei^antness. Hence Gita “says, “ Bear it ( without, 
fuss ). ” No one should doubt that unpropitious events 
can be prevented if we increase our resisting power. 
Suppo-e a man remains mdoot and is always clothciij 
his power of resisting cold or heat diminishes. If now 
the same nan will live an outdoor life,- reduce the 
quantity of his clothing, will take a cold bath, will bask 
in the sun. his power of resisting heat and co.d will 
increase. A good illustration is offered by farmers who do 
all these things unaffected. Delicate gentlemen belonging 
to higher classes begin to get dizzy if they walk in 
the sun for an hour or so; and if they g 0 out in the open 
with scanty clothing they will catch cold and fever, which 
will not leave them for days if not mon ths. Having 
developed great resisting power, farmers and workers in 
the open are unaffected by these natural atmospheric 
changes. This is mentioned in this verse and Sim 
Krishna advises Arjuna to resert to it. 


The same mental and bodily power, developed with 



3 power of vvith- 
t-'ksha ) endurance 
v m obtain an 
the capo, y .0 


w imaginable degree of pH;.sure f - c ; 
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O best among men ! that person, whom the pairs 
0i opposite nature, like pleasure and pain, do not torment 
° n account of his equable mind, is fitted for im¬ 
mortality." (15) 

[it behoves a man to develop in himself the power 
0l " resisting pairs I keheat and cold, &c., because it is that 
man alone, whom these pairs do not affect, gains power 
0 secure immortality. ] 

re 'Uain unaffected by these pairs and thus is able to 
"-radicate all evils and pains from this world. And the 
j^ eans or doing this lies in himself. Anyone who will im- 
r ° Ve himself in this way, will feel that life is full of joy. 
E quabl e Dispo sition. f 

'-15)A man who has developed the power to resist the 
ji Ir °’ "’hom heat and cold do not cause pain, who resists 
0t * lcr P a ‘ rs a i so » i- s called a man of equable tempera- 
. nt * Dhira ). Pleasures do not entice him, while 
^ ns cannot upset him. Under all conditions, he 
de > U1 d! r 3 an e 9 ua, bi e disposition and is always ready to 
i 0 , ' himself to i: is duty. It requires great fortitude not 
<Hr U at ° anc * not to indulge in luxurv, when one is prosper- 
1 dv nC * n0t t0 ^ 0r ^ 0lu an d hopeless wh n one is in 
Whether he is rich or poor, he keeps the even 

l 'UOr nf . 

f ro ' mina an ^ does not allow himself to deviate 

■the s ^ le P at h of duty. The behaviour of such a man is 

defeat- 1 ' 0 ' V * t k re S U| d to other pairs, like success an;. 
1 6 cc. 

10 
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That person alone car. keep up an equable tempera¬ 


ment on whom no pairs can make a permanent impres- ) 
sion. If man acquires this equable temperament, he- 
acquires extra-ordinary psychic power, for his courage 
does not fad him in adverse situations and he does not 
become insolent if he is well off. He is like a mountain 
which stands firm on its seat. He is a ( Dhira ) giver 
of good advice ( DM counsel + Ra from Ba to give ). A 
man who is puffed up with pride by a trifling gain and is 
ready to commit suicide when he suffers a little loss, 
cannot achieve much in life. Who would benefit from 
his counsel ? It will thus be seen that the development 
0 f this ( Titiksha ) endurance is a necessary acquisition,- 

for the lasting happiness in this world. 


with the stream ’ as tne wyiug goes, is able to develop *** 
/ _to become immortal Tide 
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'V,-h cn the weak get stronger. Such is the effect 
° the strength; by strength even opponents become allies. 
U the same way a person who is net shaken by eain 
'•nd loss and by other such pairs, and keeps steady on 
' e P at k °f progress, gains an accession of new strength 
, T not affected by his environment. On the contrary, 
C Gornin ates his environment. It is such a man who 
C:ops in himself the power to attain immortality. >; 0 
Ppcsing pow’er can stand against him. 

Death and Immortality. 

^ , Let us now consider here as to what is death and 
c ' o la! ' 13 !m mortality. Death means being pressed down 
^etely by the environment while immortality is to 
^ftiinate your environment by repressing it by y nur 
y n P 0Wer * T° he separated is death, to be united 
hi m m T° rtality ‘ Man ^ as to rear heath when he identifies 
hy 11 | S ^ transitory objects and he becomes immortal 
re "“ e pi‘>g connection with things imperishable. If j 3e 
an un h'mited higher sphere, he secures : mmor- 
"ub‘. ■ * resorts to a lower and limited sphere, he is 
1 - - to death. (See table on page 148.) 

t he Path of Gradual Evolution. 

. ^ he ordinary man lives on the plane of the body 

it-P‘ ;ln ® and has no experience of any of 
i., j, ^_‘ Cl ’’‘'Hies. He thinks that “ he is born along with 


the 


bodv7 3 uuu VV’UJ, 

:y W ' d f :ail dic v> Lh it. " \.ca who reach a slightly 
P f, v t ,‘ ane » ’ cno,v they nave got se; ses, with higher 
•ike pj c l lai1 L ^ e kody. They become subject to pairs 


~3cun, &c. Men 


‘ 1 a sti11 plane 

( Continued on page i_p 



Self 


Experience 
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IS 
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> 
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Soul 

Intellect 

(Subconscious) Mind 
working beyond linr- 
tation of time and 
space. _ 


Innate joy. 
Knowledge 


Experience beyond 
time and space. 


o i ( conscious ) Mind 
i limited by time and 

CO ' 

■ space. 
a ! 

<D 1 

£ ! 

« 1 Breath 

£ 

— 


Experience of differ- 
>.nces of time and 
space. 

Experience of con¬ 
trolling power. 


<u 

a 

in 


Senses. 


w 


Body 


Experience of pairs 
of opposites. 

Experience of birth 
ard death. 


_L.--• - CO 

From this table the reader will see which are the 

three parts_( J- ) t* 16 i mmor tal, ( 2 ) the partly morta' 

and parity immortal, and ( 3 ) the mortal. 




Mortal t Semi Immortal i Immortal 
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restrain their breath in accordance with Yoga system 
an d make the breath hold a sway over their body. They 
c °nie to know that the same ( Prana ) breath enters all 
limbs of the body and the senses, and controls them, 
j t this stage they perceive that the one and the same 
° reat h becomes many by being and working in different 
° r fians. Here they begin to see the one in the many 
or unity in diversity. People on the lower plane see only 
l0 diversity in nature experienced by the senses. But 
t , who controls his breath gradually perceives 

,‘ la UnJ ty of controlling power which works separately in 
° lv erse objects. 

Inner Form. 

an i At this Stage the Yo 3 l knows that the mortal body 
‘•he mortal senses are distinct from his Self and 
"l 3 ' nea Qes that the working of the body and tne senses 
Po-^iole only by the initiative of the inner iorce. 

jj r logic practice of restraining breath makes the 

asc eath an d the mind stable and by this means, the man 
dor? S ^’S^er mental plane. Even in this state his 
he a ^ 316 aCtive and the y arc increased. At this stage 
desire^ reS ^ ,g ^ er P° w ccs to bring about whatever he 
nn/j^‘ At this sta ge he gets his position in higher plane 
heilc3 : n eXperience s as if he were r citing under a ‘wish- 
h e tree ' (kalpa vriJcsha), which gives him whatever 
<e '- u abi), UCS ' ^ vcn this stage he has not acquired full 




an d ideal stability of mind. 


th 


evil i eas - time the disciple keeps his mind free from 
u,I d making continuous and. steady progress 
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h\ the eightfold Yoga, he makes his mind peaceful and 
tranquil. No sooner does his mind, which was working 
in time and space and indulging in various thoughts, 
thus become calm, then his subconsious mind begins its 
activity in a wider sphere, i he uita says: 

Waking and Sleeping States. 

“ That which is the night of all creatures, is the 
waking time of the controller of senses. That is the 
nTo-ht o c the Seer, who is a sage, in which afl creatures are 
awake. " ( Gita 2-69 ). The sage is awake to things over 
which the ordinary man sleeps, and .he eyes of tne sage are 
open to truths, shut out from the common vision, while, 
nnc versa, that which is real for the masses is illusion 
. 0 ! the sage. This means that the subconscious mind of 
.he people is sleeping, while their conscious mind is 
awake and when their conscious mind is sleeping their 
subconscious mind wakes and works. The experience o* 
the sclf-controlied man and that of the common man 
are contradictory like waking and deep sleep. When 
the ordinary conscicu: mind, mil v>f desires is tired out h: 
contemplation, the higher and the equable subconscious 
mind is awakened and then it begins to work freely. 

This is the stage of equanimity reached by man. am 
begins to perceive that no.iona lixe gain-loss, pleasure- 
sorrow, desires and doubts are mean and trifling. Such 
c. man must bo saying to miiitu.lf.— \\ hy c people 
. .e world disputing ? Wiry are they ignorant and 
sorrowful > Why do they not trsnscwid the limits cf time- 
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space and repose in the condition of equanimity ? * 
Now the reader should note that Arjuna’s sorrow, at 
the impending destruction of his kinsmen due to his 
: aftection for them, can be explained by his working in 
the oroit of time and space and narrow sphere of action 
limited to his family circle only. In order to banish 
Arjuna’s sorrow Shri Krishna is instilling m his mind the 
ideas of trannscending time and space. Justus formerly 
tne notion of an eternal soul beyond the physical and 
■transient body was explained to him. the notion of a 
plane of thought beyond the pairs of pleasure-pain, &c., 
' :ts now being impressed on him. People, w orking on this 
higher plane, can tell accurately about the happenings 
an :* lv here in the world, by sitting in one place and 
contemplating oa them as if they took .place before their 
cs; so also they can describe the past and predict the 
future, as if they are always living in the eternal nresent. 
^ two planes of consciousness above this are stin higher 
f R d are beyond words to describe. These are the culminat¬ 
es points of che state of equanimity just explained. One 
begin this study even in the lower stage which we 
n -med the body stage ' but its final goal is these highest 
Planes. 

Hatha. Yoga and Raja Yoga. 
h his stage is reached by students of Hattici \oga 
though the practice of discipline ot mind by training 
° iv r.nd breath by the well-known eight kin is of 
' ai -Ucc-?. Af yoga . but t ^“ same stage is reached by 

best oj Yogas, acq ring mental 


th 
T 

Tic ; 


Yo 


Oa 


He 
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ty by discipline and thinking, by controlling, 
the mind by reflection and contemplation. Both are 
equally capable of leading a student to this higher plane* 
He alone deserves the name, ‘ Dhi-rci ’ a man of an. 


equable disposition. The followers of Hathayaga are 
called Yogins, while the followers of Rajayoga are called 
Sanhhyas. Later on we shall see that Sankhya and 
Yoga are the same ( Gi a 5-4-5 ); so we see that ‘to go 
bevond birth and death 1 means to work in these higher 
planes. Ever} 7 one in deep sleep enters this condition^ 
but to get into that condition in a waking state, at any 
time by sheer will-power, is possible only by practice - i 
of these Yogas. 


Any one, with even a slight experience of this plane - 
>f thought, will be neither pleased nor sorry on hearing 
any person’s birth or death. There are some persons 
who show a more equable disposition of mind than others 
even when engaged in worldly affairs. They by dint of 
their equable mind can transcend time and space, i.e. they 
can partially bring them under their control. This is 
indicated by certain signs: ( 1 ) They definitely know' 

their duty before others without special effort. < 2 ) They 
can solve complicated ptobiems quicker than others. ( 5 1 
They lay down truths by dint of their intuition and 
the same are afterwards proved b_* logical reasoning and 
other proofs. A man may be snid to have acquired 
power to make his transcendent mind work according t° 
his wishes to that extent, 'to which these signs are seen i r:- 
h’f- thought and action. 
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8. ‘Existent 5 is Indestructible. 
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" What is non-existent can never exist; and. 
the existent can never cease to 'exist*. The seen of Lrut.Ii 
have perceiv'ed the true nature of both these entities in 
this manner. ( 16 ) Know Him ? to be indestructible by 
| whom all this has been spread out. Mo one can destroy . 
this imperishable one. ” (17) 

[ Real can never be unreal and the unreal can never 
be or made to be real. This is an unshakable proposition 
°f philosophy.] __ 

(16-17) What is real can never be made unreal; 
bt cause this can never be; and vice versa. Some people 
in their daily transactions try to show untruth us uitL 
an d vice versa , and further regard this as profitable, hut 
this is ari illusion. We know that truth alone pen-ails, 
*-'Ccause it alone lasts forever. 

After having understood the cond.tion of this mind 
which is beyond the limits of time and space, no one can 
b- ve a doubt that the soul which is higher than this mind 
rn 1 be of more transcendent character. A doubt here 
“The normal span of man’s life is one hundred years;. 
and with the aid of yogic practices, nay be prolonged 
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5 r,say, two or three hundred years. But it will certainly 
perish after that time. Are we then to suppose that the 
soul also will be destroyed along with it or some time 
after it ? To this, a reply is given in verses 16—17 as 
follows— 

‘Existent’ and ‘non-existent.’ 


‘ Scit ’ ( real ) is that which exists for ever, which 
remains the same in all three times. _hat which does' 
not exiit at all or which exists only for some time 
i. e. that which exists only in the present or existed only 
in the pastor will exist only in the future, is called ‘a-sat 
< unreal). These are the only two categories. Some thing 
different frem these two entities is not possible to exist. 

The philosophers have tested t "5 conclusion E'd no 
one has any doubt on this point, in this 16th verse ‘ cinta 
means ‘ final conclusion. Yvhat is existent can neve 
•cease to exist, and what is non-existent can never exist. 
The Creator of the Universe. 

Hie principle which has expanded itself into thi- - ’ 
universe is eternal. Because it existed before the creation 
it will continue after its -instruction. ,s it ex'.st3 at '-id 
times it is called ‘ sai ( real). But the universe did n ( 

exist in the past and exists only now and will c ise 10 
exist after some time; is to say it limited toth*- 

present time only and hence it is called *a*$af' (un-real )- 
The Make: is bound to exist before the thing, he make?' 
and then alone can ho makuct. Tee existence of the pott - 1 
is essential before the making of a pot Similarly $ c 



existence of the Creator is essential before the creation of 
this universe. If He had not existed before, He could not 
■have created it and it could not have arisen spontaneously. 
Hence the creator’s pre-existence i 5 a re^l thing. 

Every object in this world is formed, lasts for a time, 
and then crumbles into dust. We do not see an object 
which is not formed and which will not cease to be. It 
is then the nature of every object to be formed and be 
destroyed, and the world which is a collection of sue!i 
objects must have the same nature. Ine world would not 
continue after its destruction, but a doubt may arise 
here whether its Creator would continue to exist after 
f he destruction of this universe. This point needs »ome 
more elucidation. 

Creation on the Old Model. 

“ The great Creator has created in due order the 
Sua > the moon, the light, the heavens, he firmament, and 
the earth on the old model as before." (R ,• ^ • 1°. WO/2). 
This shows that the world had been created many times 
and every time it was created on the old model. me 
'hg’nt and day follow each other, just as they did 
^a'ore, so the world also is r rented as it was created before, 
-'he duration of the world corresponds to the day of the 
Creator and the deluge corresponds to hi ■ night. T a 
gator's day and night” will eve: be repeated. The creatnv 
Hulities of the Creator are uniform, eternal and infinite 
and ihereTorc whatever He -creates is also perfect on 
, account and needs no alteration; because 

' ‘ nt 13 P erf ect never requires any alteration. 
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Perfect Creation of the Perfect. 



That ( Creator ) is perfect; This ( world ) is 
perfect, for that which is formed from the Perfect is 
always perfect. After taking this perfect world from the- 
Perfect ( Greater ), the creator remains perfect because 
he is always perfect." (Upanishat Shanti. ) Again —. 

“ The perfect arises from the Perfect;. : this perfect 
( world ) gets substance from that Perfect ( Creator; > 
hence, let us know that Perfect prime cause from which 
this gets its sustenance. ” ( Atharva V. 10-8-29 ). 

These Upanishads and Vedas say clearly that the 
Creator of this world is perfect and hence tnis creation is 
perfect, because perfect can be created by the perfect. The 
perfect Creator will not create any imperfect creation, 
if he intends to keep his prestige of being perfect. From 
this it follows that the Creator being always perfect must 
have created these perfect worlds often, since His creative 
power remains always with Him. The reason, which 
prompted Him to create this world, must also ha — 
prompt'd Plim to create such worlds often before this and- 
He will create such worlds also in future. So the Creator 
will remain the same before, during and after the present 
world. He being perfect will never have an occasion to 

altei, becar.se perfect never requires an alteration. With 

regard to this creation by the Lord or the Soul, the 
following quotations are worth noting.— 

“ In Him all beings abide, and by Him all this 1 
universe is spread out. ( Cdl*>, 6-2^ ). !< The whole world 
has been expanded by me with my unmanifested aspect. 
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( Gila 9-4 ) ‘ O omniform ! In thy vast form this universe 
is spread. ” (Gita 11-38 ). “From Him all the creatures are 
produced and He has expanded all this ( Gita IS-46 ). 

Here all the pronouns 5 you, thou, he, &c. refer to the 
Creator and the purport is that the Lord is one w ithout 
a second who has created this perfect world, i.e. He has 
produced it from himself. “No one, how e\ci powerful, 
can ever destroy this primeval cause, the ^Soul. 
Hence the Soul is called undiminishable ( A-vyaya ). " This 
is a thing from which nothing is diminished, 1 here L no 
lessening of any of His capacities even after creating 
such a big universe, and so the passage, from Up inishad 
Shanti just quoted, says ‘ He remains perfect even after 
creating this perfect w’orld. ’ 

Verses 16-17 will tell the reader that Arjuna’s fear 
was about the destruction of the Jivas of Bhishma, Drona, 
&c. and t'neir bodies. The reply to this £ lVon 1R veise 1 • 
is— ’ Xhe Soul which pervades the world is^eterna., no 
one can destroy it, as it is undiminishable. " This reply 
r efers to the eternity of the ( Par avia- At run ^Supreme 
Spirit. But Arjuna did not ask any thing about this Atman, 
who is the Creator of the world; what he w - thinking or 
"ore th a ( Jiva-Atmas ) individual souls of his relations. 
This reply therefore would not remove his fear. Let us 
nut it in this way. — 

Q*- O Lord, this var will kill Bhishma, Drona, Sec., 
h ow- then can I induce myself to begin >-ms '■■ ■■ • 

O Arjuna He who has created this \Yodd a, eterna. 1 . 
Ho one can exterminate Him. 
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this reply logical ? Bhishma, Drona, &c., had never 
spread this world. The word ‘ Tatam ’ means spread, 
pervaded, kept safe. Taken in any sense this word 
is not applicable to them. The relations of Arji na did not 
spread this world or they did not try to keep it safe; but 
the Creator who is a different Being did ail this. The 
questioner Arjuna is unable to know what he ought to 
do and Shri Krishna is determined to remove Arjuna's 
ignorance. At such a juncture a person like Shri Krishna 
who is a perfect, superman and 'Very clever in the 
science physical and metaphysical, would not give an 
illogical reply. We must probe it deeper and understand' 
the principle underlying it. 


Identical Rule in 'Individual' 
and ‘ Universe. ’ 


Just as the Creator of the ‘ Egg cf the Universe' 
can expand it and yet live for ever, so .Iso the governor of 
the body (the soul) can live e fore the creation of the body 
1 and will live after its destruction. The corporeal frame 
is the body of Jiva, while the universe is the body of the 
Supreme Spirit. Again the jiva is a portio i of the Universe 
scan vide— A portion - raine o\ n self, the supreme being* 
transformed in this world t f life, into an individual sodb 
He draws in his service me h'c senses, with the mind v- 
i sixth, veiled in matter. ( Git i 15—/) 

A spark of fire is fire itself; a ray of 0 f the sun is n 
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become like father. The following table 
resemblance.— 


U 



shows this 


Personal Soul 


Son 

Possessor of individual body 
Body 


Mind 

Five Senses 

Nose 

Tongue 

Eye 

Skin 

Ear 


Universal Soul 
Father 

Possessor of universe 
Universe 
Electricity 
Five Elements. 

Earth 

Water 

Light 

Wind 

Ether 


The reader is asked to study this table wiv carefully. 
He will see from this table why.the same rule operates 
equally in the ‘Individual’ and the ‘Universe, and why the 
Hther and son act in one and the same way. r n. son. 
develops in himself the full likeness of hisfatner, •men 
hei > fully grown. Sms the individual soul is the son of 
tbe Universal Spirit, the Lord God, the individua soul 
has full l atent powers. They become patent when 
grown fully. The Son becomes the father himself. In this 
w ay the spark becomes the fire. Sarmjaaa is solved 

out Of W'W. 


, . " who doe; actions far Me, who regards Me as 

. hi ^ goal, c ,nes unto mo.” (Gita 11-55>. " After ac- 
this kncvvl dge he possesses sameness of character." 

. ;; ia w - )• liow the son becomes the lather will be 
X L j afterwards. So this son. though young at present, 
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9- The Perishable Bodies 
imperishable Soul. 
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" These perishable bodies are said to belong to that 
eternal body-owner, one soul, who is imperishable, 
uncomprehensible, and eternal. Do fight therefore, O 
descendant of the family of Bharat! ( 18) He who under¬ 
stands him as the slayer, and he who thinks that he is 
slain, both these do not know (the real truth ). The Soul 
neither kill nor is killed.' (19) 


will develop the qualities of his father; i. e. the {Jim or 
Purusha ) Individual will become ( Purushottam ) cosmic 
spirit after its full development this is the reason why 
the scriptures describe the qualities of both the souls 
in the same terms; the description of the highest cosmic 
soul applies to the individual Soul in a smaller sphere. This 
is a fixed rule and Arjuna therefore was convinced by this 
reply of Lord Shri Krishna, sow he came to know that 
the Soul of Bhishma, Drona &c. is one and eternal and what 
will be destroyed are their bodies. Or we can also say that 
all their souls, taken together constitute one single cosmic 
Soul, who is ageless, immortal, imperishable, indivisible 
and undecaying; so that even if the bodies are destroved, 
the pure and intelligent Soul remains intact or unchanged. 
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[The S oul does not perish; He cannot be described. 
He is eternal. He is secondless, i. e., one without a 
second. He can assume various bodies; hence there is no 
sin in waging a righteous war. The man, who thinks that 
‘the Soul is killing some one or that he gets killed by some 
one. is ignorant. ] 


The same truth is conveyed in diflerent words in 
verses that follow:— 


(18-19 ) The Lord is giving a further description 
of the Soul and the body. The Soul is imperishable; He 
niay assume many bodies again and again and they may 
a ll be destroyed, & He may regain them again & again, yet 
He is constant. He is also incomprehensible or unmeasur¬ 
able, that is an adequate description cf Him whom it Isr 
n °t possible to know by direct percepticn and He cannot 
be known by other proofs even. Nothing can be deducted 
from Hrn or nothing can be added to Him. He is what He 
: from a time without beginning and v.hl continue to 
° e without a change for ever. 

The bodies, however, which He assumes, are perish- 
they grow and then perish and are for that reason, 
called ( AnityU) non-eternal or transient. They nr ■: measur- 
-bie; their length, breadth, can be counted. They can 
hv destroyed in many ways; they can be known by the 
bye senses, f or instance by touching, smelling, &c, They 
ca o and suffer wastage and so we replace the waste by 
Hir f °° d into tllem - Tlfe bodies did not exist before 

and ' v iU not continue after death. They only exist 
xn the present 

11 
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Chapt i 




There is no cause for regret if this body which is 
perishable gees to ruin; since it is its essential character.. 
Much less is the cause for sorrow for the Soul, since He 
never perishes, I therefore advise you to take part in 
thi; war for which so much planning has been done, to 


win victory and regain your kingdom. By doing this you 
will secure the welfare of your subjects and obtain glory 
into the bargain And you will have accomplished the 
divine object of re-estabiishing righteous government as 
planned by Me. If you look at this matter philosophically, 
your dejection is meaningless. 

The pure Soul is incapable of killing anybody; so- 
also the body being inert cannot kill any one. The killer 
and the one who causes to kill are separate entities. The- 
Soul is a non-doer; and if you suppose that He kills, thr 
only proves your ignorance. You are not a killer of y° ur 
- Demies, nor are they killed with your weapons. The 
°ouls of all of them are parts of one universal Soul, who JS 
living at all times, constant and eternal. You or any¬ 
one c 1 :e is not able to bring about His destruction. ^ ° ,r 
cannot kill any one, unless his slaughter is planned by 
through His universal planning in His great design. The 
i^est thing therefore is to do your duty as prescribed W 
th. scriptures for you and to take credit for doing y 

duty in the best way possible. This is the way by which 
’ can fulfil your mission of life. A like descriptio" 
oc curs in the Upanishads:- 


“ This Soul is never born nor does He ever die. T 1 '- 1 
no locality where He is not. He is unborn, eternal 
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The Work of Tir: 



lasting and very ancient. He remains unslain though 
the body be slain. If the slayer thinks he slays, if the slain 
thinks he is slain, both those know nothing; He slavs 
not nor is slain. ” ( Ka*ha Upa. 2. 18-19 ). 

This passage from the Katha Upanishad, referring 
to the immortality of the Soul ought to be pondered 
over here very carefully. The real cause of birth and 
death is ‘ Time .’ The 25th chap, of Shanti Parva ( of 
Mahabharata) gives a detailed description of this (Hala) 
time factor. 


The Work of Time (or Kala ) 

u Nobody is born or dies or kills an;, one, or is killed 
except by Kala. Kala( time) makes a child speak. Kings 
<n a dvanced age die by Kala . It is the prattle of ignorant 
ra en to say that some one kills or is Tiled. In fact, the 
Soul cannot die nor is He killed. The earth belongs to 
ethers as much as it belongs to me. Tiie Soul belongs to 
85 also He belongs to others. 1 That is to say the 
^oTi of the Pandavas and that of their enemies is one 
anct same thing; even if the enemies are killed He 
c °ntinues to exist for ever. You cannot say that He 
e ^! 8,s because you do not kill Him. Because He is self- 

T.'tenl and always exists bv His own eternal inherent 
power. 


lhe principle expressed in these passages is thus 

‘epeated i n Gita; J 

tion cf i ? m the great ( -Kato ) Time causing the destniv.. 
earth to c-i 15 I have made myself manifest hereon 

w - a 3 the mankind-(in this war ). Those adversaries 

» 
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“ This Soul is not born nor does He at any time die. 
We cannot say that he will be born and will ever cease to 
be. He is unborn, eternal, perpetual. He is not lulled 
though the body is killed. (20) 

“O Arjuna, how can a man, who knows Him to be 
indestructible," perpetual, unborn undiminishable i. * 
not subject to birth and death, kill any one or cause him 

to be killed? ”(2D 

r Tlie soul, being incapable of being born, cannot be 
.aid to have begun his life at a stated time. How can an 
'immortal being be snbject to death ? The nndecayw* 

cannot suffer decay or waste. An eternal object canno 

cease to exist.1 ^ _ ___— -— 

7f om- who are present here on this battle-field will n ot 
to-tdve even g yo» 4° not fight ( Gita 11-32 ).” A* » 
mnt.er of course they will die, as planned by Me, bctfJS 
matured for death by Time ( the Kala ). So you # oU 
n ,t O Arjuna, regard yourself as their slayer. 

’ So much sermonizing ought to have restored Arj« ; “ ’ 
the warrior, to the proper frame of mind; but obsei'mb 
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Unborn & Imperishabl 
conviction on bis face, the Lord continues 


(2t 


1 sign of 
further:— 

( 20-21 ) Verse 20 is reproduced from Katha Upa- 
Uishad with slight variation and has been already 
explained in our comments on verse 19, which should he 
carefully studied here. The Soul is not born and there - } 
ore never dies. It is not true that though He appears to 
be born He will cease to be after some time. About Him 
yc cannot say thac He is really born and then He will 
—c. For example, our body begins its existence after birth 
aQ d tnen ceases tc be after death. The same is true of 
1 b bodies. But the Soul does not cease to be, nor is 
He born. 


We cannot say of the Soul, that He was born at 
• s ueh and such a time, not having existed before. This 
, l ' a _ be said only of that which is born; but a th:ng 
a\ ing no birth cannot be described in that way. This 
j^-crjption will apply only if the Soul is born with the 
d y a nd dies with the body. This is possible onlv if 
la aSC . ribe the qualities of the body to the Soul. But to 
^ ° * S a s *S n ignorance. 

o speak the truth, He is not born at all and will 

be born again. I a no wav He is subject to birth and 

death. 


ex j., ^ llU ' ^°ul is eternal, because He is unborn, i.e. He 

althou a ? Changed in al1 time3, He a P pears alwri 3' 3 new 

Very g He is very ancient. In other words, ilthoughhe is 
or we-di ^ ^ looks ver y young. He never becomes decrepit 
0r ei nacia.ted; but is always vigorous & energetic. 
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12. ©hanging Garments. 

w?f?f wfr ^sqrrcot i 
<fijr sncrt ^ tto*i aftaf- 
wtwmJT ^nfcT sremfo to u ^ n 

“just as a man, casting off worn out garments, 
takes new ones, so the Dweller in the body casting off 
worn out bodies, enters into new ones.” (22) 

[ The Soul changes his bodies as a man changes his 

clothes.] _ _ 


His body, however, comes into being frequently, it ^ 
temporary, and inconstant and when it bec omes old and 
decrepit, it loses freshness and vigour. In short, tire 
properties of the Soul and those or the body are quit~ 
contrary. If the body cut or destroyed, the Soul is not 
cut or destroyed; He remains immortal even when the 
fcodv perishes. How then can you kill your relations ■ 
How can their eternal Soul die t 

He who knows the Soul to be eternal and indiminish- 
able cannot possibly kill any one, nor can be make hi* 
Soul die. Ail notions of dying or killing as applied to the 
Soul are moonshine. 

(22) If any one throws away old garments and P 1 ' - ’ 
on new ana better ones, he will not grieve for them »° r 
will any of his relations mourn f,r him for that change o' 
garments. If some one leaves an old dilapidated house a ° c ‘ 
goc to live in a new and more convenient on.;, he shou * 
net be sorry about that change, \1 t»y should we then 
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w if the Soul discards an old, decrepit, useless worn- 
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out body and assumes a new one, which may be more 
efficient, stronger and more lustrous ? A passage from 
Briha. Upa. is worth noticing here in this connection:— 

“ A kind of worm living in grass goes to the end of 
one blade of grass, keeps half of the body on a second 
Made and then pushes the back half on to it, after 
making sure that the front half is securely placed. In 
the same way, the Soul at the time of death resorts to 
■a new body in some unknown way and then withdraws 
himself from the old bod}'. Just as a goldsmith, after 
collecting all his materials, makes a new beautiful form 
of ornament, so the soul makes a new, auspicious, beauti¬ 
ful body by unknown methods as soon as the old one 
perishes. " ( Erihad. Up. 4-4-3-4 ) 

People wishing to wear a new garment make or 
purchase it and then discard the old one. So the sou' 
utter securing a new boclv keeps one foot on it, and then 
Wts himself from the old one. The interval between 

•■ue two stages is the time where the Sou) has no know- 

lc,J Cc of the process b- which he goes from one body to 
another. The master of a house 'akes a new house and 
then leaves the old onr Even a rent-payer looks out 
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picture of death viewed by the seers. " (Shanti Parva 
15 ). Thus we see that the Soul is without beginning or 
end while the bodies are temporary. The ruin of the. 
body does not affect the soul in any way. If then 
Bhishma and other righteous men die, they will get 
new and more lustrous and efficient bodies and will be. 
able to enjoy a heavenly pleasure and certainly more so if 
they are slain on the battle-field. Even sinners like Duryo- 
dhana who have no store of any merit will attain heaven 


by dying on the field of battle. So they, bv dying in 
battle will all be gainers, and for this reason it is 
right for a man to fight as best as he possibly can in a 
righteous war. 

This verse refers to new bodies; this signifies that 
by fighting and dying on a battle-field, they will occupy 
a higher region where they will lead a blissful life. If 
we make a new binding for an old book, we have to 
tear the old cover of the book as soon as we are ready to 
get it bound. At such a time the throwing away of the old 
cover is to our good; so also entering a new body i s 
beneficial to all living beings. At least in th e case of 
high-souled old men like Bhishma, it is undoubtedly 
beneficial as they are unwillingly helping a gang of 
Imperialist arch-felons likeDuryodhana, and arc disturbing 
the peace and tranquillity of mankind, by their associa- 
tion with them. In this verse the words, bodies and clothes 
re used in the plural; this is to indicate that a man has 
more bodies than one. A man a^>o wears three clothe. 4 , 
itie .'ire, the waistcoat and the coat. Man's three bodic-s 



Sheath? of Soia 
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are the gross body, the subtle body and the mental body. 
T^he following figure shows his coverings and sheaths:- 



The Gita refers to these slieathsi- 

'*• • I 

the q ^ Gnses arc beyond the body, the mind is beyond 
so u ] enSes ’ tbe intellect is beyond the mind and ‘He’ the 1 
th v \! S b ^ on d the intelleci. ” (Gita3-42 ) So these are 
£Up ; o —s bodies one over the other. It is a mistake to 
JOfte th at at death all the bodies are destroyed; what 1 
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32. Tiiae Soul Described. 


N sr^irftr M <mw. 5 
sj %?f * wr«n% wrens u *3 « 

=5r i 

Rc^s *r^ra: *rph: h »8 ii 

^^rs?m^rc^r^wt^RFTr^?i3^ \ 

ni^mT%3wcr% «i it 


“ Weapons cut Him not; nor fire burns Him; nor 
waters wet Hun, nor wind diies Him up. ( 23 ) -‘ 

( Sou! ) is incapable of being cut or burnt; He cannot 
be made wet or dried up. He is eternal, omnipresent, 
stable, immovable, and lives in all times. (24) Unmanned 
unthinkable, immutable, he is called. Therefore knowing 
Him as such, you should n ot gri ev e. ( 2d ) _ 

is destroyed is only the gross body, the subtle bod)' 
survives. After a time this also disappears, but the men' d 
body remains. To follow our analogy, only outer ga 1 ' 
merit is torn, the inner ones remain intact. By reflecting 
upon this, the fear of death will be removed. 


Suppose while doing some good work, a man's over 
coat was torn lie would not shrink from his duty i f 
orci :r to save his overcoat. So also no one ought 
shrink from his duty, if in doing it there is a risk ot 
vrm-s body’s death. The harm done by dereliction ° f 

body- 


duty is greater than the destruction of his glass 
icn- O A’ juna, you should do your duty with courage* 
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Immutable Sou 
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duty which this just war has thrown upon you. Under¬ 
stand that no weapons can cut any ones Souk this is 
explained in the verse that follows: 

( 23 ) This Soul cannot te cut by weapons, because- 
He is incorporeal and cutting presupposes tangible body 
°r matter. Water cannot moisten or drown Him, nor 
can wind make Him dry. As He does not possess any 
odour, which is the property of earth, He cannot lie 
known by smelL Not possessing flavour, the property of 
water, He cannot be tasted with the tongue. Form, perce¬ 
ptible by light is not present in Him and He cannot there¬ 
fore be seen by the eve. The special quality of wind is 
the touch which cannot find Him; consequently He can¬ 
not be known by touch. Nor can He he heard. t.m 
ear - All the five senses are nonplussed in H:s case. 
Hence He is said to be imperceptible. The mind being 
unable to perceive Him cannot think o. Him. Hence He 
is called ‘ unthinkable. ’ 
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eye-glasses only if the nerves in it have the power 
to see. But the glasses cannot see the eye because 
there is not the ‘ sense ’ of seeing in them. The. 


conscious mind is like the glasses in our analogy; it can 


see the outside world but net the Soul within. The 
mind cannot ordinarily turn back and look within; 
hence the Soul is said to be ‘ unthinkable .' 

O Arjuna, knowing this nature of the Soul, you ought 
not to grieve for Him. The Soul is in the bodies of Bnishma 
and others just as He is in your body. In ict He is located 
in all bodies, being omnipresent. So nothing can affect 
him by the loss of one body. I he death of Bhishma and 
others does not detract any thing from him. The Soul 
remains perfect in life as also in death, since He is one 
ali-pervading and unchangeable. 

In these verses some epithets of the Soul are given. 
If they are put together we shall form a clear idea of 
Him. Similarly the contradictory epithets of the body 
would enable us to ha\ f e a distinc> idea of :t. The follov- ~ 
ing list gives the two sorts in parallel columns:— 


Designation of the hold 

Soul 

Immortal 

Real (unchangeable) 
Body-owner 
Indestructible 
Infinite 

Vithout beginning 


Designations of a hodg 

Body (non-soul) 

Mortal 

Unreal ( changeable ) 
Body 

Destructible 

Finite 

Having a beginning 



Eternal 
Not bora 

Exists at all times 
Ancient yet looking young. 
Cannot be killed 
Does not die 
1 nmeasurable 
Never wasting 
Incapable of being cut 
("Weapons cannot cut Him) 
Incapable of being burnt 
(Fire cannot burn Him) 
Incapable of being made wet 
(Water cannot make him wet) 
Incapable of being dried up 
(Wind cannot dry Him up) 
Omnipresent 
The basis of all 

Immovable 


Transitory 

Born. 

Exists for some time. 
Decaying. 

Can be killed 

Dies 

Measurable 
Always wasting 
Capable of being cut 
(Weapons can cut it) 
Capable of being burnt 
(Fire can burn it) 

Capable of being made wet 
(Water can make it wet ) 
Capable of being dried up 
(Wind can dry it up) 
Present in one locality 
It rests-on a basis 
Movable 


Never decaying 

Indistinct 


Decaying 

Distinct and manifest 


Unthinkable 

Unmodified 


Thinkable. 

Modified 


Some adjectives have been added by us in conformity 
^ the context and giving the contraries of the adjectives 
* in Gita.' Readers who want to have in a 

the ct tht Sankhva teaching .'.bout the nature of 

0ul ’ will do well to think ever this list carefully. 
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In this list the word omnipresent is used as an 
attribute of the Soul, and is an important adjective. It 
signifies that the Soul is in all places and hence his mov¬ 
ing from place to place is impossible. For this reason 
he is called ‘ immovable: ’ because there is no place where 1 
he is not present. If the Soul were minute liks an atom He 
could noi. have been immovable, for a minute thing can 


be moved from place to place. So this word signifies 
that according to the Sankhya philosophy, followed by 
the Gita, the one Soul is full in all places and in all 
bodies; and he is the Soul ho occupies the bedy of 
every Jiva and becomes the individual soul. All the 
'.bove names are His names. There is the unity of all 
the Jims in this universal Soul and there is their diversity 
with respect to their bodies. Such ar. omnipresent 
Soul cannot cease to be by the death of any of the 
bodies. 


Just as the comprehensive element of light is not 
affected by the kindling or putting out of fire in one place; 
so tiie Soul is not affected by the loss of one or more bodies. 
Suppose there a “ millions of electric lamps alight 
in a ciiy, some red, some yellow, gome white and some 
gre: •!; suppose also that some are small, others big. NoW 
if som of .hese are broken or fused, the principal source 
or the current of electricity in that city is not affected i n 
the least, and therefore other lamps remain alight, In tlm 
same wav the: the continuous, endless and univeis^* 

supply of Soul Energy which lights up. Some of these lame 3- 





are yellow or red and others black o~ brown. Nov/ some 
of these go out for some reason or other and some new 
ones are fitted up. Now this change in the number of 
lamps leaves our sea of soul unaffected. Applying this 
analogy we see that if Bhishma, Drona and others were 
separated from their bodies and some new persons were 
there is no change in their omnipresent Soul. If 
one follows this line of thought, one would get a good 
'dea of ' one omnipresent, universal soul for all creatures. 
T his very idea is expressed in Gita elsewhere in different 
Words:-_ 

“ Who worships me who am abiding in a?! beings. 

(Gita 6-3.1 ) 

“ I am the ( Atma ) Soul living in the hearts of all 
beir »gs. " ( Gita 10-30 ) 

In the form of Fire, I digest the food in .he stomachs 
01 all animals. ” ( Gita 15-14 ) 

In all these places the 1-ord declares llimsetj to be 
single Soul of all creatures. This is the final goal to be 
re alised by all human beings as said further on: 

*’ He who is harmonised by Yoga, is self-purified and 
tiled and who has his senses subdued realizes that 
soul is the soul of all creatures and he is not 
Elected by any of his actions, although he does many 
act 'ons. " ( Gita 5-7 ) 

v Fhis ideal must be realized, if ° I,e v,arits avo ^ 
)0n dage. 

- hri Krishna was on the level of Omnipresent Soul 
' Arjuna was on the lev*.* of persons who tnink tb ;r 
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gross body tc be the Soul; the former is always free, 
while the latter is always bound by his actions. Verse 
15 of this chapter described the position of a great soul 
reaching the stage of equanimity; but the position named 
5 omnipresent ' is still higher. This position is that of 
the most perfect man. 

The supreme Soul is the Universal Soul, while the 
individualized soul in one body is the Jiva or individual 
soul. This terminology is heard in common speech and 
is spoken by all persons. But the real experience of the 
Universal Soul i. e. the one Soul, existing in all creatures, 
which is affirmed in the Gita and in the Upanishads, 
is within the reach of very few advanced persons- 

Wo generally get various experiences in our daily lif° 
in three states, viz. waking, dreaming and sleeping:— 

( 1 ) Waling State — Experience of duality, of 

differences, and of a variety in 
nature. 

Experience of duality, unreal 
things appear as real; but the 
illusions in dream vanish 111 
waking state. 

< 3 )8iate of Sound Sleep — Absence of experience 

Many; ’ experience of hapP 1 

ness. 

These three states are such that every man and 
i.nimal experiences them almost every day and so we kno* 
that during waking state r man sees duality and in sound 
sleep experiences unity; because at that time he is one wi* 1 


( 2 ) Breaming State 
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ipcgfrre Spirit. This oneness has been described in the 
scriptures as follows:— 

{ Nan is one with Brahman in sound sleep, SamaJJii 
!_ per-ect concentration of mind) and final liberation. 51 

hi- oneness in sound sleep is mainly Taviaso; that in. 
bamadhi is Bajasa and that in final liberation is Satwilra. 
There is a likelihood of getting into the state of sound 
S * ee P 0l ' Smiadhi by concentration of mind in the waking 
^ a le, it is this mind which Sees Quality. When it becomes 
Ca ‘ m and when it stops its working, duality is not 
- x Perienc£d. This is the condition in which a man Le-i 
rorn6s one with Brahman. Duality is the experience of 
c conscious mind and unity is the experience of sub- 
c ls oious mind. The Upanishads describe it thus: 

The state called 'Bhuvict' (unlimited) blis^iul; there 
|r n ° Pleasure in the st:itc. Certainly the 

^ ^tlessness is a co ndition of supreme bliss. In tni^ unlimb 

Ij? ri nian does not see anything, docs not near any. 

[ n & ( ^°cs not know anything else but himself, jle sees his 


tul] 


Hess pervading everywhere. That state, in which one 


oeec i J , 

,, x _ 11 ^ ear ? or knows something, except one s ou n self 

is C y s,Vel V ^ called the limited state. the.unlimited, sta£g 


f 0r . 1 ‘ n , aile nt and the limited state is tempo u\. rhere- 

c dlinl- • . ir dw. ,.. A £,,n ** 


( 


{ Muk ti 


l ? 


in your mind that you are lirihrmLud and full. 


Pa. 2. 


Hon, 


7 4.) 


Our- f j y 1 e two states are described:- (1) fullness in which 
g : °t see, hear or know anything except oneseii. 
is no duality like ‘the seer and the seen.’ 


He 


or, 


and s, 


. are ao pleasures or pains of seas...'. The 

* * 1 
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is reached during sound sleep, samadhi ( concentra¬ 
tion) and Makti (final liberation). His spiritual blissfulness 
is experienced inside one’s self in this state. ( 2 ) State of 
limitedness. In this state a man sees, hears <xc. and in it 
he experiences pleasures and pains. This is the state of 
experiencing duality by consciousness of mind. This is 
a waking and dreaming state. This is also transient state. 

A man sees duality in waking state and consc- 
quently experiences wordly pleasures or pains and in 
perfect concentration of mind, he experiences unlimited 
blissfulness. These are the experiences of conscious 
and Subconscious mind respectively. 


Un'iniited State. 
Experience of sound sleep 
and Samadhi 
Immortal state 
Blissful state 
Perfection 

Omni-present 
Ko difference 
Comprehensive 

.Stable 

Who think: his soul to be 
the Soul of all creatures 

Thinking of all creatures as 
one being 



Limited State 
Experience o f waking and 
dreaming 
Mortal state 
State lull of misery 
Imperfection 
Present in one locality 
Difference 
Limited 
Movable 

Who find.' his soul to fi¬ 
ef one individual 

Thinking of one body seps 
rate from others 
Thinking one's soul to k 
different fe m others 
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^ii-^The experience of sound sleep is as true as that of 
the waking state. The state of deep sleep is called 
‘absence of duality 5 , because differences and pairs of 
opposites are not perceived in it. The following teaching 
of the Upanishads on this point should be pondered over: 
u Where there is duality, one sees another, one smells 
another, listens to another, thinks of another, touches 
another and knows another. But when all objects be¬ 
come one and those to* become his soul, i.e. when the diff¬ 
erences subside, who should see whom, who should smell 
whom, who should taste whom, with whom shall one 
s Peak and to whom shall one listen, of whom shall one 
*hink and whom shall one touch ? By what means shall 
we know Him who is the cause of all knov mg. Here the 
Soul is ^escribed as, ‘He is nut this, He is not that. So 
He is difficult to understand. By what nv.ans can one 
know Him who knows all ? 55 (Bri. Upa. 4-5-15) 

This passage describes very well the states of 
waking and sound sleep. This passage is repealed again 
;Hri. Upa, 2-4-14), in the same book. It is repeated twice 
1 Shatapatha Brahmana ( 14-5-4-15 and T>). In Jhe 
Waking state, a Man see$ other: thing- irate from 
but during sound sleep, the expcriei cc of differences 
oiiShes and there is unity of exporince and therefore 
7 ecanaot see or get any knowledge of the worldly 
0 ejects. At this time, there is the state of Bhuma or all- 
as *' e state; or of being one with Brahman. 



who arc confut'd about the meaning of 
n] ty must pet a clear idea of the experiences 
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ffwaking and sound sleep. Every one can see that during 
waking state, there is duality pure and simple, and during 
sound sleep there is non-duality i. e. unity. Both are true 
in their own spheres’ and yet the former is called limited 
and the latter universal, that is, all-inclusive. 

In discussing which of rhe two states is true, some one 
might say that both should be regarded as true, each 
should beitaken as true in its proper sphere. But this is rather 
evading the conflict. The experience of the waking state 
is not constant as it does not remain in sleep, but that d 
sleep can be remembered during waking state and there¬ 
fore is permanant. No one can then doubt that Bhmtia 
or the universal state is the truth, and that state ot 
consciousness experiences unity. Therefore unity is the 
real and duality is relatively unreal. 

Ml the scriptures including the Vedas, the I'P a ' 
nishads and the Gita contain passages expounding bob 1 


these states. 


Look at the passage in Katha Upa- 


' Valli o ) The question of Nachiketas " what reman 


iter death?" is answered by Vain a 


as a surplus 
follows:— 

“ Subtler than the subtle, greater than the greed’ 
the Soul i i in the heart of this creature. By knowing tld 


St body-less Soul, . ho lives in perishable bodies*^ 
the great all-pervading Lord, a wise nan does n ° j 


grieve. 


This is the same as the teaching of the Gita, VI * 
that the soul is everywhere and that it continues af<- 
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death. This is why the state after death is called greater 
sleep, because it is like this sleep. The experience of the 
Soul in the state called universal state is described as 
tettuma; this can be experienced by a man during sleep, 
^Uftiadhi (concentration) and Mufcti (finai beatitude), ihe 
l^t two states are far more difficult to attain than sleep. 


Arjuna’s idea was that honoured preceptors like 
Bhi shma, as well as others, would perish completely- Soul, 
body, and everything. To which the Lord replied A heir 
bodies would perish but the Soul in them being omni-pre- 
' Unchanged and being a master of destin} is the 
substratum of all, including the Pandavas as well as 
K^uravas. Even if many people are killed in war or 
^erwise, the Soul would remain unchanged as before. 

IOm this point of view the spiritual state of Bhishma, 
^ °na and others will be the same as it v\as before the} 
their present bodies, and it will bo the same when 
c bodies would perish. Hence you should perform 
° Ur a Ppointed task without murmur. 

Here the Samkhva philosophy is explained a.most 
Co ;npletely. The explanation so far expounded comes to 
, IS: -“ The Soul of all the creatures is one and without 
~ -eond, He is omni-present; Ke ;s also the M-tst.r of a... 
rn " is quite different from perishable bodies, and is 
th ‘^'perish able in the past, in the present and m 
n ° f Utur e ." 

say th n . r,> ar ° many expounders of the Soul theory, some 
radi. 7 I ' ;r y individual soul is separate, but is All-jper- 
•' lGr c j 3 ail infinite number of such souls. 
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13. Continuous Births ?md Deaths. 

s??r '$m m uMir jg*rar i 
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* ; If however you regard the soul as continually being 
born and continually dying, even then, O Arjuna, with 
powerful aims, fou should not grieve for him. (26) He 
who is born is certain to die; he who dies will certainly 
be born again. Hence it does not behove you to grieve 
fo an event which is inevitable. n ( 27 ) 

[ The destruction of one who is born is certain; it 
Is inevitable. For this reason none should grieve for such 
a happening. J 

Another school says that every Jiva is separate, minute 
and subtle like an atom; their number is also infinite 
They say that the souls are ‘ Imperishable, infinite, 
unchangeable, ’ &c. But the second regards the 
atom-like soul as pervading the whole body, in which he 
lives, though the body may he large, it will pervade it by 
his power, just as a smalt lamp pervades a large hall wit' 1 
its luminosity. A third school thinks that the soul 
born with the body and dies with the body; so he is bom 
again and again. This school does not apply attributes 
like ' imperishable \ &c. to the soul. Thinking that 
Arjuna may adopt this theory the Lord argues furti. >r on: 

( 26-27 ) There are some who think that Souls are 
born again and again with Jieir bodies, and die ith lu ~- 
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as well. This is inevitable whether this comes to-day or 


\ after a time. It is equally inevitable that they should be 
horn again and again. This wheel of birth after death, 
and death after birth, will move till the time of final 
liberation. So there is no stopping of this cycle of death 
and bu th. In any case it has its uninterrupted coarse; so 
'• is certainly a follv to vrtieve for what cannot be mem *d 
l " ended and what is itievitaable. 


1 he Sun rises and then sets, rises again the next aay 
so on. Similar is the rising and setcing of the soul 
according to this school of thought. Ho one should grieve 
f°r such an established continuous routine, rhis is the 
opinion of the school which holds that souls are born and 


b 




reborn again and again. This theory is not accepted by 
Ve f ic seers. This may be regarded as a possible thesis 
which may be adopted for argument's sake for some 
dine. Even accepting this thesis, a man cannot justi y 
^ S rie *" or his resolution for abandonin'; the 
diuse things are inevitable it is better to do ones own 
Even accepting the opinion that souls arc perish- 
able > just to humour our opponents, Arjuna’s refusal 
!° h &ht cannot be backed up; on the contrary what 

prove 1 is that if things are inevitable and unchange- 

e / n any case, the best thing is to devour duty and 
tu Ij n awav from them. 


actions 


and deaths are the result of one’s own 
If tlvn . , m ° nt ’ s previous life as v eil as in the present one. 
xesu 1 1 1 of*th J° m ' pecson5 lose their life 'in this war as a 
1CU Cnv n accumulated actions the sin v U ot 
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O descendant of Bharsta, all beings are unmanifest i 
in the initial stage, manifest in their middle stage, and 
unrnanifcst like-wise are they in their final stage. This 
being so what cause is there for lamenting ? ( 2S ) 

be; on year head. Their death will be the result of their 
own actions and probably they will get better condition 
for being killed on the battle-field; in this case they will 
not be losers. They will die just when they art 
destined to die. They will not be saved even if you try to 
spare them. So you should .ease to grieve for them. Know 
that they me destined to be killed by the Lord, as he savsi" 
u ' By Me they are already killed, be thou die outward 
cause. ” ( Gita 11-33 ) and also— “ they arc slain by Me 
V 1 1 ~j 5 ). So according to the law of actions ( Karma ) 
they arc destined to be kihed, you are simply tfi e instru¬ 
ment of the Lord. 

A doubt may arise here; that ‘ The bodies which 
re dear to us are going to be destroyed in our presence 
in this war. How can we be without grief ?’To Lienee 
this doubt Shri Krishna says further:— 


heir 

the 

moc 

f:h; 

and 


( f > “ Whatever cones into being i, called BhuUl> 
»g born. This term is applied to all objects including 
five elements, heavenly pianets like the Sun, the 
>n us well as all animals. Men and birds are also 
■ All of them are produced, they exist for a time 
suffer decay. Verse 2S says-— ‘ Before a thing is 
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produced its condition is unmanifest and the same will 
be the condition after its dissolution.’ What happens is 
that a thing is indistinct and formless before its creation 
and it becomes formless again when it is destroyed. This 
being the truth there is no cause for sorrow. This rule is 
unalterable. Even Bhishma and others were in a form¬ 
less condition before their birth; now they have a 
certain form. You cannot prevent their relapsing inco 
the formless condition after some time. By sorrow 

you cannot preserve their forms for ever, 5ou \oumelf 
'■‘'ill be without a form after a certain time. > * hat i nen 
will you gain by lamenting tbut\ Thu : *uno truth is 
^pressed in another place;— 

At the beginning of the day of brahma all things 
;, rise from the formless and when the night of bianma is 
0n > all of them are absorbed in it. " >. Gita S-.lS ) 

Everything assumes some form and at the end oi 
the day of Brahma, it is reduced to formlessness again. 
This being inevitable no wise man ought to grieve f. - 
the happenings in this world. The same subject is 
treated in the Stree Parva of Mahabharata ( Adhyaya 2). 


All stores will remain till they are cxhausl d- 
a11 ascent ends in fall. All unions continue till they 
A- dissolved. Life continues till death overtake-- i 
'' h ‘who docs not fight and remains at home dies, 
,''V' ile 0ne who fights remains'alive. No one lives after 
' ime has come. All objects are unmanifest before 
, Corr >e into extisence and after dissolution they 
' c0rnc aon-being again. What * arise is there for grief in 
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!4. The Soaal> a Marvel- 

Sri'ST^Rr? q^TRr 

o^sf mpqt I 

a^aphrsIsraRT: =pm% 

^fcju^sR % W k% « \\ is 
%C> f^msrc^rs^ %? «TTcT s 
cT^ffcr ^rnifor ^crrf^r * r? ^11%^% u ^ h 
“ Some one regards Him as marvellous, another des¬ 
cribes Him with a feeling of wonder; a third one listen- 4 
( to His description with awe; even after hearing about 
Him, no one knows Him thoroughly (truly ). ( 29 ) O des¬ 
cendant of the family of Bharata, the Soul, who is the 
possesor of the bodies in which he resides, is invulnerable, 
therefore you ought not to grieve for any creature. ” ( 30 ) 
"The Soul is a marvel; many describe Him and many 
others listen to His description; but He is very-difficult 
to know truly-. He resides in all bodies but no one 
can kill Him. Nobody should grieve for Him, who B 
immortal. ] 

this matter ? " 

Another verse in the same Parva ( ‘•'tree Parv.a, 2-13) 
is ..orth noting:— 

All object- are at first in the * ir.visibl state; then 
n.y assume a form and become visibi . after some time 
they relapse again into the realm of 1 unseen why then 
yeva '{ some are seen and some are unseen* These 
c" not yours and you are not theirs.’’ For this reasc - 
A) Arjuna ! do not grieve, but do your duty. 
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In the next verses the Lord elaborates the attribute 


Imperishable. n 

( 29-30 ) The Soul is a great marvel, He cannot be 
adequately described. People arc struck with wonder, 
when they’ think about Him and describe Him, they forget 
all about the outer world. When I ogis begin to narrate 
+ aeir experience of Him, they are lost in Him and forget 
every'other object. Some thinking about HL marvellous 
character are lost in wonder. After a time cheii imagina¬ 
tion fails to wo^k. With all that a very few are able to 
know Him as He is. Such is His unfathomable glory. 

Living in all the mortal bodies, Ho Himself is irnmor- 
* a h Nobod} p , much less you, can kill Him. tne 

s |rokes of your weapons can never cut the soul^ of any 
°ne, there is therefore no excuse for you to gt:e\e for 
any soul. 


Every' person knowing the presence of tnL immortal 
Soul in him should try to be conscious of Him and 
should say:— 54 I am unborn, free from decay, immortal, 
lord of the body, eternal, the ancient Pvrusha, incapable of 
'^cing cut or killed, incapable of being dried up, immovable, 
kving at all times, formless, unthinkable and omnipre- 
sen t; besides this, I am smaller than the smallest and big- 
bet than the biggest.*’ After conterfi|)lnting irmhL fashion, 
should cry to get an intuition of the knowledge of Him* 
T kus he will augmetr. his spiritual enorg> and will 
t . 1 ’gher planes graduallv. The Katha Upa. descii .* 

lhla Protesa as' Mows: - ' 

J^Tany have n0 chance even to hear about f/m„ 
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even after hearing, many are unable to know Him. The 
meeting of a man, who will tactfully acquire this 
knowledge from a teachei who will expound it in an 
excellent manner, is a rare occurrence. To come across 
a teacher who himself has been instructed by a competent 
r-r-v lessor is surprising good luck. If the Soul who can 
be thought of under various aspects, is expounded by an 
inferior teacher, one cannot obtain adequate knowledge 
of Him. Not much progress can be made by a pupil, unless 
a superior teacher lectures to him. This subject being the 
most subtle is not comprehended very easily. ” ( Katha 
U P a. 2.7—8) 

One in a thousand desires to have this knowledge, 
supposing there is a desire, it is nine to ten that a proper 
instructor is not available. An instructor who himself has 
completed his course under a competent preceptor is 
a rarity. Even if all this comes to happen, it is a great 
teat to assimilate the knowledge imparted, because the 
subject is most recondite. Later on the Gita says the same 
thing;— 

“ Among thousands of persons scarcely one strives for 
perfection and even among the successful strivers hardly 
one knows Me in essence and even among the perfect 
v,’ho are trying to get the higher knowledge oiiiy a few 
know Me truly.” ( Gita 7-3) 

This subject is thus seen to be a hard nut to crack, 
bhosc, who think that they have understood it, are often 
found to deceive themselves. Study this quotation;— 

"Ho, who knows that the Soul cannot be grasped by 
Jk md, really knows Him. tut he who thinks that he 
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asped the knowledge of the Soul is ignorant. The 
So called knower docs not know; bnt one who thinks he 
has not adequately known Him, really knows Him. ” 
( Kena Upa. 2 ). The fact is that the Soul is unknowable 
and not possible to be comprehended by logical processes. 
Therefore the Gita says that any description of Him is a 
wonder cf wonders. 


A Marvel. 


We shall ttv to show a glimpse ov this mar-, el, fo* 
"■he doubting reader. Any one who looks at the v onderful 
powers of the Soul and reflects on them is bound to regard 
tthn as a marvel. Is not tire suckling of a child a marvel ? 
-i'hat a man’s nerves enable him to hear, to taste, to 1. uch 
& c *> is certainly a marvel. People wonder ho\ these 
operations are gone through so quickly! A man expresses 
his ideas by speec h and as he does this a flood of words 
is uttered by him in quick succession. A rutl thinks 
that he should run or perform some task, and forthwith 
* he does it by his will-power. Is not this cor.ncvtion l et- 
'■•■een thinking, willing and acting, a marvel ? Cur tody 
requires four men to lift it, S moved by us by our 
kV ‘ u in our daily locomotion; the athletes in a circus 
3ar.ee on a wire, make somersaults in the air. AH these 


Soul or the v. ill 


Wl 

dr 

things ..re done at the bidding of the 
Wiose power is really said to be marvellous, i. beyond 
^ well-known couplet expresses the sai.. 1 idea 
^ a ‘' Soul makes the dumb (body) speak and g»vs 
' rength to the lame (body) to cross a mountain." 
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itself cannot do anything, cannot speak cr 
move; yet the Soul makes it speak and ascend a mountain,, 
at the back of it lies the marvellous power of the Soul. 
Take another instance: ordinarily a liquid flows to a 
lower level; the blood however flows upwards also. All 
objects contain greater heat in summer and less beat in. 
winter; but the body has a uniform temperature in both 
the seasons. Is this not a marvel ? Similarly to take the 
air in, in the form of breath, to give it out and move it 
ail over the body are wonderful processes. The power 
latent in the human body which brings all the rive elements 
in action and moves them all over the body and which 
brings all the five elements under the control of ma 
is a marvel. 


If one thing rubs against another, both of them 
diminish in size. But in + .he bodies of living creatures, 
moderate friction strengthens the muscles by exercise, 
makes the skin tougher, makes the joints stronger. This ■'< 
fact ’:> a different experience from the outer physical world- 
All this is due co the power of the Soul which thus docs- 
w onders. In the same way, a wound made in the body 
o. a disease of any sort is healed or cured by the power of 
healing possessed by the nerves and tissues in the body. 

Such wonders of the living ceils in the body ran be. 
count-. .1 by hundreds. 

Men who reflect cm these things are few and .a; 
between. Ev-:ry one should look within and think of the 
n ..—force behind th we wonders, and experience that 
I °wcr in himself. 
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55- The Duty of a Kshatriya. 



wrihifq 1 

wtrfrac *r 

«rcv,wr ^ww ^nsKJniff^^. 1 
^f^r: grprart qro sw*^ gjBfwtesn^ »^U 
sm qw #ot& «r «sf^?fvr 1 

m: * fe*r <nwre*fa 


sr^fna sgrflr w?tih oss^ft 

swri^taretr ^ 


jj^r ^f wn**f : 


?*«ri 5sr Hr sgijm *jctn *rreifa ,l?Hi - 

sn%Hn& erau&<n ; • 
t^?re?re srnr«ir ?tft gwarc *S 

% 7 ?Tjr qi sn«^n% tIr^t J jj t 

<TW£l%^ «^FT STcTFIEFF il’^l! 

*r?Fr:& *m fFtjr ^rmFfi^T srjrajfr • 

cFTT ^r’FJ - ^ tn r *1Ftf r ^^ ,l ^* 11 

Hveft considering your own duty, von snetild not 
’ramble in this manner; because there is no other duty 
more welcome to a Kshatriya than fighting m a just 


Var ( 31 ). O Parlha, such a war, which is as it were an 
°P 1 doo; to heaven, and which has come before you by a 


lucky chance, is the lot only of ifortimate Kshatriyas. (32) 


If 


y°u ;ould not }\. ht in his just war, then casting away 
yo ir duty and he -our yon- will incur sin. ( 33 ) Kay, all 
} ' u - people win relate vour perpetual ’Sgrace. Ill-jaw 
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te case of a respectable man is more than even death. 
(34 ) Great warriors will think that you fled from the 
fight out of fear; those who respect you highly now, 
will make light of you. ( 35 ) While censurmg your 
prowess your enemies will circulate calumnies which arc 
unutterable. What can be more poignant ? ( 36 ) Slain, 
you will attain heaven: victorious, you will enjoy the 
kingdom of the earth, therefore, O Arjuna, arise and 
make a resolve to fight. ( 37 ) Taking as equal pleasure 
and pain, gain and loss, victory and defeat, gird yourself 
up for war and you will not incur sin.( 38 ) 


So far. the Sankhya philosophy was explained and 
Arjuna was advised to do his duty as prescribed in 
scriptures in the situation in which he was placed at 
this ;ime. Next Lord Shri Krishna indicates his duly 
incumbent on him as a Kshatriyu ( warrior class ):—• 

( 31-38 ) To tremble when face to face with a fight 
forsake your duty by fighting shy of the carnage in war, 
to show your back to the confronting enemy, to entertain 
pity which will culminate in timidity are actions which 
.sully the good name of a Ksh ririya ( warrior ). 

It is the paramount duty of a Kshatroj* to fight foi 
and justice. The literal moaning of KsJutt) 
on-; who protects his people from injury • 

You are descended from a AY xin]/ 1 h'-uiil} - of g«nnt 
tOnown and there is nothing more felicitous than a ju 
V ' "W t'; ou. You belong to the party f righteousness, 
and • a ara lighting for righteousne-i and justice. 
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i0ur enemies are enemies of righteousness. However 
strong and wealthy they might be, their great empire is 
founded upon untruth, iniquity and injustice, and has 
keen expanded by deceit, fraud and lies. Consequently 
there are many people in their part", who secretly 
•censure them and are inclined to oppose their policy 
and help y ou indirectly. So their party has been weakened 
by their own sins. You should not be frightened by their 


•outward pomp and show and betray your fear. 

-our cause is just and you are fighting to secure 
victory for righteousness. This attempt on your part 
^ get Swarajya, has the sympathy of all the people, 
^fhe Ivshatriyas approve of such a just war, as there is 
nothing more salutary and desirable. Such a war is an 
°pen door to heaven, and a Kshatriya enters it gladly, 
fie would never run away from such a war which will 
assure his entry into heaven. By sacrificing himself he 
^hl enter celestial regions. 

1 he war which is undertaken for the protection of 
* he Righteous and annihilation of the wicked, and for re- 
lahlhhing a goverment based on righteousness, justise 
ln equality, is a just war. Now before you stands your 
, 1,1 who is doing injury to morally - 'behn\ed people;, 
° , lias U3 ’-irped another’s kingdom unjustly, has deprive i 
e.\il ' ^ 01,011 °f their offices, has sent good people into 
ow, e ’ and Who ha f violated the modesty of women. His 
is \'l Pa r rtisans are, therefore, sick of him. His punishment 
lh ^fore urgentk called for 

^•bis war, some would lose their lives, some would 

13 


misr^y 
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l^vonnded; but all this cannoc be helped. This is the only 
remedy to wash away the sin committed by these evildoers 
up to now, and to effect your purification thereby. 
This war will thus accomplish a great virtuous mission. 

By refusing to take part in it, you will lose your 
glory bv not doing your duty and will share in the sins 
of your opponents. You will cease to be a Kshatnya. 
you will be like a fire extinguished. The world is held 
together by righteousness and truth, and when you give 
up your share which is the same as duty, you lose you/ 
worth. Your incomparable Eshatra, (war-liko) lustre is 
the reason of the este m in which you are held and the 
fear which your very name rouses. Once recoil from vour 
duty and you will cease to be honoured and will be a 
butt of ridicule. This position will be worse than death- 
Nobody would wish such a baneful life even to his enemy • 
" very one will talk publicly of your running away mom 
battle out of fear and you will not be able to stop d. 
great warriors who are applauding you today, will P° ^ 
fun at you. God forbid, that you will fall so low. Pe0 Pjj 
will think poorly of you. Especially your foes v-> 
indulge in slander beyond limit; which will cause 
inordinate anguish of heart. So you should take to t 1 
path of valour, obtain Swarajya and attain to 
* this and the next world. 

Slain in this just war, you wil attain 
victor ions, you wiU get Sioorojyu- -ii ^ 

natives you v.vl be a gainer and. your k.me tvon.n 
abro.d. rt olve to fight. 


felit ity i 11 

heaven: 
both the altei' 
id gc 
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^ arsfirferr wwj *jg i 

SpC-sir ^ qi^r *t>4«Nr a^n?r^r n^n 

%5n'^^FTR5tsi%r srerapn w t 

^q^cq^f qpjrcq- Wl^cf STfrlT SETTcT IlSoil 

^rr?liT grecTO^ f^SSq-qwfsfaTlT 118?I! 

This teaching set forth to you is in accordance with 
-he Sankkya; hear it now according to Yoga , imbued 
with which teaching, O Partha, you shall cast away the 
bonds of action. ( 39 ) 


effort once begun here is not lost; nor is there any 
transgression. Even a little observance of his path of 
life saves a man from groat danger. (10). In this path, 
the reason which determines what to do is one—pointed, 
wuereas many-branched and endless are hue thoughts of 

the irresolute. (- 11 ) 


I^o not care about the pairs such as pleasure-pain, 
gain-loss and victory -defeat. Regard both with an 
equable mind and apply yourself to this just war which is 
( pnte essential to blot out these wicked and mean foes, 
who have become lords of the territory taken by fraud and 
Wolcnce from you. Do not allow any other considerations 
T -/' Vay your wind. War is the duty of a K*. atriya like 
1 .!" ' nd no fin will attach to you or to other combatants 
part in it. On the Contrary, to carry on this just 
__ f . S { ” e of b ing free from sin; whereas bv 

‘ you \yi I incur sm and go to perdition. 


* 
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[ So far we considered duty from the point of 
Soul. Now tile Lord is considering the way of good 
and disciplined conduct. In this path no action is wasted; 
everything is effective. While traversing this path we meet 
with no obstacles. Even a modicum of such actions 
removes danger. The only thing wanted is readiness to 
perform an action with a concentrated mind. In this 
path final liberation is certain. Those who are averse to 
action have a fickle mind, which can never be concen¬ 
trated. Final liberation is impossible i n their case. ] 


By thus impressing on the mind of Arjuna the 
essence of the duty of a Kshatriya by logical reasoning, 
the Lord indicated fighting as the best course, at the 
time. Now having summed up the Sankhya philosophy and 
having explained the rationalist point of view, the Lore 
proceeds to the consideration of the Yoga philosophy as 
applicable to this problem. 

pg_41 j The argument adduced so far was based on 
what is termed variously-Sankhya philosophy or Sankhy a 
school or the path of knowledge. The main ideas m t 
1 are that the universal Soul is immortal, the woi * 
transitory and the destruction of men or objects tor 
'X cannot affect the Son.. The notion of that 

Bhishma and others would be this point 

to. reason of the immortality ot ti- ~ ^ ^ incurred 
an objection is likely to be raised. ^ tQ have its 

ti e action oi. killing, clone in a v - , 


, - ,t • „ ,, , v ., r the essence of which 

proper effect; hence waging a var, «•“ j 

is killing, is ip-. moral.’ It is now incumbent on the Loi 


is killing, is immoral.’ 
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Yoga Philosooh 

to answer it, in order to convince Arjuna, that there is 
no sin in the path of Yoga i.e. one which ireats of 
disciplined actions and which leads to advancement. 


§L 


Just as this Sankhya thought does not mean the 
philosophy propounded by Eapila; so this Yoga thought 
does not mean the science known as the system of Patan- 
jali. Both these philosophies are used in the Gita in a. , 
special modified sense. Yoga means the disciplined skilfui 
actions, done without attachment to the fr nt. Later 
on (Gita 2-50) the same word Yoga will be explained to 
mean Skill in action ’ as also ‘equanimity ( Gita 2-48 ). 

^°th skill and equanimity as well as duty for duty s 
sake are necessary in order that an action should < a 
Performed well. This is the path of action sanctioned 
b y Gita and transmitted from Vedic times. This is not 
7 J 0 ya propounded by the great sage Patanjah, but it 
Js modified yoga in action. Compare with this the teach- 
* n S of Vajasanevi Sarnhita:— 

‘ Enjoy by renunciation. Do not cc ct. vVhose is 
wealth ? Desire to live a hundred years while p -rform- 
Jn 6 actions ( without attachment). This is the only path 
and no other. Such action does not besmear the deer. * 
v Isha Epa. 1-2, Vaj. 5-40. 1-2). 

This is the Vedic path of action which will be 
elaborated in Gita. The yoga of Patanjah is a section 
' l * The word yoga means many' things according f o 
*? e Con text. The path of action in the Gita is a modifica- 
,on of Vedic one. Gita 2-39 says the same thing 
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.3 the passage from the Isha Upa, just quoted; it is 
clear that both favour the same path of action. 

Even taking for granted that disciplined action 
according to Karma-Yoga, does not bind a man, three 
doubts may arise here :— 

( 1 ) If a man begins an action, and he dies before 
the completion of it, will it go without the fruit? 

(2) Is it possible that an adverse result will corns 
about if there is some impediment in it ? 

(3) If an action is incomplete, what will be the 
result ? 

(1) These three doubts arise in the mind of one who 
does action. The answer to the first is:—He who act? 

according to the directions of this path of Yoga can g- 1 
the fruit in proportion to his action; so that even 1,1 
the case of death the action remains as a penuenard 
impression. ( Vaja. S. i aj. 40-4) ^ 

“ The Jiva who becomes an embryo, holds al 
Karinas in the location of that Universal Soul. " Th ,r 
is to say the Jiva wishing to be born again retains all 
impressions of action done in. the past births, according 
to law of action. We see that a man begins some tre^ 
to day, sleeps at night, gets up in the morning and con¬ 
tinues it again to finish it; his task is not lost. I' 1 
same way, a man who dies after doing certain actio- 
a* ' after the great night of death awakes as n 
man in the next birth, picks up the same action ar * 
completes it. Only the duration of the night in the ana <■> 
goua cases b different. Later on, the 6th chapter treat 
tlic satfcc; subject; the substanc'- 
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"Such people are not destroyed either in this world 
or in the next; a man taking the salutary path will not go 
to hell. Those whose yoga-practice is halt-finished oetore 
they die are born in the houses of rich nnd pure people 
or in those of yogis endowed with learning. There the} get 
the impressions of their own actions in tne past tilth and 
carry them forward till they attain final liberation. In this 
way a Yogi who strives to attain final liberation by yoga 
practice and by controlling his mind, attains it at last 
a fter practising yoga in many births. 

We thus see that an action is not lost Even in 
this life this principle of action is seen at worx. Those 
who observe celibacy in early life and stud} hard and 
are verv careful about their good behaviour reap the 
b^st fruit in later life and become learned and very happy. 
It: must be noted here that the cells in the body, \vh sn 
celibacy is observed, are different from the cells n Jae 
body, when the man in later age, lLV T ; ~ the ad\ antage- 
from an early celibate life- The same parallelism 
holds ; . national life. People who sacrifice themselves 
^ attaining self-government are different from those 
v -ho enjoy liberty and become happy as a 'esult of 
fhvir sacrifice. Th • thing to bo noted 'er is that the 
nation is like an individual and the v. : 01 hc "‘ ; tion 
at one period bears fruits which are enjoy, d oy posterity 
m “-he next period or we might say next genuut'an 
Uen h the workers for the freedom are no more. Heic 
the analogy betn een the body and the nation should ha 
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loted by the reader. A body is a small nation and a. 
nation is a big body. 

(2 ) The answer to the second doubt is that “there 
is no loss in doing good action. ” By doing good deeds 
all dangers are removed; that is, by following non-vio!ance, 
truth, abstaining from theft, celibary and non-accumulation 
according to the rules of yoga. The stock of merit of suclr 
a man and his position in the path of yoga becomes 
better than what it was before the action ( Karma J 
began. If there is some impediment, or if the action is half- 
finished, even then the merit of the progress made, 
is not lost. 


It is true that wicked people annoy a good righteous 
and pious man, absorbed in good actions. His sphere of 
action being widened, the number of such annoyances 
gradual!) increase. But owing to his power of penance the 
obstacles, created by evil-minded men, do not affect bis 
good mission. Even if he is killed while doing his work the 
mission which he has undertaken spreads in the world, 
and does more good work, in spite of his death. The veiy 
obstacles help his cause and it is difficult to see why they 
hould be called as such. This is why it is said that even, 
enemies become friends by dint of benevolent, action. 

( 3 ) The third doubt is answered by “ev -i .a partial 
ex cution of this duty saves him from great dangei. "V irtrie 
practis:;d even on a small -'•'ale confers great benefits. Le>. 
us look at the list of good actions:— non-violence, speak - 
big truth, non-stealing, observing celibacy, non-accumula- 
pure living, contented life, endurance, study and 
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-^-ffulsffion of knowledge, worshipping God, &c. All these 
actions practised even partially save man from danger. A 
iar wbo has mustered courage to speak the truth even for 
a week is treated with regard, people forget his old sins, 
and if he makes it a permanent habit, they adore him. 

J ne same thing is true of other good actions and virtues. 
Ever y one therefore should practise this path of discip- 
hnt.-r action and make himself blessed, 

Some one might ask here: “ As we have not always 
C<’t all the efficient means at our disposal, how is our 
P f Ogress possible ? " The reply is that only one means is 
^quisite, vi 2 . the * res olute, will ’ to .achieve a certain 
Armed With this he can be an ide of discip- • 

action (Karma-yogi). This will is the will which 
s P'ies zeal for making efforts-a will which makes a 
man ‘ be up and doing, ’ a will which makes a man per- 
in any undertaking with tenacity. The several 
dualities like effort, industry, zeal, perseverance, resa- 
^'on, sticking to one’s business, good conduct, skill in 
potion, cleverness &c., are neceessary for success, A man 
av mg such a will cannot help being active. Men who 
f' >b ' >er ac tive and achieve great deeds in numerous 
^ ‘ oan safely be said to have such a will. l<or 

j , Cn *- r ^tion of mind strong will is required. Iec\de 
nnc j Ul ^ * a such a will cannot be clew at anything, 

^ iciil in every undertaking* So it is said about 

tirelc^*- TllC und5sc jpliued wills make men incapable of 
their b-. lnduStry becauSe they have 'endless thoughts md 
' an ches are numerous." We take 'endless thoughts** - 
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to mean fickle wills. A man with such a will begins one 
job, and finding it troublesome leaves and begins another; 
suffering a loss there he begins a third one. Such persons 
are never steady. They will also adopt one method in 
the morning, another at noon, and a third one in 
the evening. Owing to this fickleness, they are always 
losers, they do not believe in any method nor have they 
faith in any system, they think that no treatise is autho¬ 
ritative; in fact they are full of distrust, doubt, and 
skepticism. At last they lose faith in themselves and they 
obtain neither success in this world nor the pleasures i* 1 
other world. Hence faith is a great factor in the 
advancement of man, so the Lord says in other places:- 
‘Theman consists of his faith, that which his faith L- 
he is even that.’ (Gital7-3) ‘He who, full of faith, adores • 

is considered bv Me to be the most completely harmonized. 

• Gita 6-47) ‘ They who worship Me, endowed with sup¬ 
reme faith are, in my opinion, best in yoga.’ ( Gita 12--' 
They who are full of faith and free from cavilling, - r '’ 
released from the effect of actions.' ( Gita 3-31 ) ‘The mat- 
who is full of faith obtains wisdom.’ ( Gita 4-39 ) 

All these verses indicate the import .nee of fait '- 
Lack of faith makes the mind unsteady, and at last 
makes a man lose self-confidence and makes a wreck o 
him. Doubting tendency is another evil which obstruct 
the progress of man. For it is said-— 

' But the ignorant, faithless, doubting self, goes tc 
destruction, nor this world, nor th. - b yond, nor happ 1 ' 
" - - there for the doubting self. ( Gita 4 id) 
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IT, The Plicjfot o? Hedonists. 

3<^c^'Tf£JrT ; ' 

^sij^gT: qr$l ^I5T«T ! !i <*r " 

qjTOtcJFF ^RTTI • 

. T^nfe5taq?r«5T 11 ** ; l 

s^?i^Rr^^T f 1%;: ^wr^r * n 22 ; ‘ 

“Flowery speech is uttered by the foolish, rejoicing 
* n the discussions on the words of the * t rjima 
they say‘.there is naught but this.' < 42 ) with uesire for 
«lf- intetest, with heaven as their goat, they do such 
actions that yield fruit as birth after birth, aa a ‘ c - 
various ceremonies for the attainment of v c j pleasure:* 
and lordship. (43 ) For them who cling to easure ,.u 
lordship, whose minds are captivated by n-‘ teaca.u 0 , 
n °t being inspired with resolution, i, - 5lL * a ‘ 
steadily bent on contemplation. ■( 44) 

[People whose mind adheres to v.-orldly lustful 

pleasures by the persuasive elo pience ot sop n. — v ... t 

twv .• av-ho are selfish, who are 

nothing else than disputing, wno ar 

, , „ c . v ; g h for splendour and 

s'von to eniovments. who always w 

who 


enjoyments, ivu»at..»j- . . 

, -r,nrenti ite their attention 
are unwise, can never concen ... 

an „ i Hcklc-mmued. uenco 

°n any g00 d action and arc always ncivie 

the y never attain the final beatitude. _ 


Since,his isThe result**®* 1 * m ' 1 " f °' U 

card' ihatitts The pro ■ oohoc ot Aijuni 

u '“' - stable, but lus mind had 


Was 


Wa > urd in ’ 1 his w H v.*;i 
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become doubtful by the wrong advice of his enemies, and' 
thus his will lost its balance. He began to doubt whether 
he should fight or retire into a forest. In short he had 
become fickle-minded- A conquering enemy always wishes 
that the resolute men among the conquered should be turn¬ 
ed into irresolute, fickle, quarrelsome men who have lost all 
faith in themselves and who are caught in mutual dissen¬ 
sions. For this purpose they impart to them a wrong type 
of education. The description of A) juna here is applicable 
to all subject people who have no steady will. Every man 
should watch whether his will is resolute or becoming 
fickle and in the latter case should cure the defect. How 
these fickle men are attracted by voluptuous pleasures and 
wander about is next explained: 

(42-44) The disputes, between the school favouring 
worldly enjoyments and the school favouring renunciation* 
of the fruit of action, have been going on from very- 
ancient times. The Vedic religion gives the message of 
the latter and we find the ordinance in the Vedas to that 
effect. ( Vaj. Sam. of Yajur. 40-1 ) 4 Enjoy by renuncia¬ 
tion. ” Stupid, sensual people say that they should wallow 
in pleasures while life lasts. £\nis tendency to ‘ enjoy E 
natural in lower animals and is also rampant among men 
who live like beasts. It is the principal purpose of the 
Ar v m religion to popularize the docf.ine of renunciation 
and to ma ’c it a part and parcai of human conduct. Iho 
Gita has the same purpose in view and this doctrine will 
be treated in detail later on. In order to prepare the- 
reader for it, a picture of the fickle mind of hedonists is 
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here in bright colours. If any 
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The Hedonl 
readers find that 


they have got this weakness, they ought to try to remove it. 
k»et us examine the weaknesses of these hedonists one by 
one- ( 1 ) First they are called foolish i.e. those who do 
not think carefully, nor think about anything at all. The 
duty of man is to observe tilings around him and i effect 
on them very carefully; one who does not do so is a man- 
animal. Animals cannot observe or think like rational 
men. This man, like animals, is wrapped up in eating, 
sleeping and sexual appetite. We therefore rightly put 
him in the category of animals. 

( 2 ) Such a man is always found ‘engaged in tall talks 
<*bout scriptures but does nothing.’ He boasts that he 
knows all the authoritative doctrines by heart even 
without reading them carefully; he poses to have a 
thorough knowledge of their principles. A ith all this 
bragging he has not even bare knowledge of his religion. 
He must therefore be ser aside as an ignorant man of the 
first Water. 

' o ) This ignorant man believes that Ik has no other 
tlsk than to indulge in vain disputes about the meaning 
°f scriptures,’ and to engage in verbal sophistries about 
lhe and cons of any religious proposition. He hopes 
to re ali;.e final beatitude by disputing religious topics 
° nly; be thinks that he has acquired all the powers, 
‘"fbing f rom yogis practices, that he knows what 
i; C I**' la what existed before the deluge, rle p<- !, s 
he ever ything about God and His ways. In -hot 

if he is or. ni^cient and vet, btrau;^e to sa , 
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e'/oes nothing for his real liberation; does not perform 
even his daily duty. He believes in th, liberation of man 
merely by citing commandmends from the hymns, and 
thinks that nothing more is needed! The philosophers 
therefore regard him as totally ignorant. 

{ 4 ) He is ‘Selfish’ »• e - he is the very soul of sensual 
desires. He has an inborn capacity to indulge in material 
pleasures, and he cannot relish anything else. The real 
knowledge Is always distasteful to him and he indulges m 
animal behaviour related to his gross body. 


f 5 ) He is always intent ‘upon reaching heaven in 
order to have heavenly pleasures;’ everything needed for 
this is done by him owing to pride. He neglects every 
thing required for the spiritual and social wel-being Q f the 
individual, the country and mankind m general. Thus 
failing in his duties in this world, he is reduced to a plight 
too miserable for higher evolution. He does not know that 

the enjoyments in Heaven like the company of damsels. 

rr calculated to degrade a man. The celestial joys and 
cm dil;• pleasures, are both defect,ve as both of them 
lustful. Hence a man caring for lus spiritual evolution 
must give up his desire for both. The sage Vyasa says i J1 
nn Yoeu-darhs--.ua:—• 

; j commentary on 

\,gu-darshana 1-5)" Women, eating, drittking 
an riches arc visible things. Enjoyments in Heaven arc 
invisible, but they are also perishable. To he iRdiftercn'- 
to both these enjoyments and to keep control over one' s 

- . - ci is du 1 '.d le. ■' This s necotsary for the practice uf 
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ose who seek their advancement by the Yoga 
path ought to restrain their mind with regard to pleasures 
of this world as well as those of the next world. 1 hey 
should not develop attachment to pleasures. Tnose who 
are caught in the snare of sensual pleasures render 


themselves unfit for their progress in Yoga. 


( 6 ) Such people perform many rites and actions in 
0rc -er to obtain pleasures and riches, and the^e will give 
tuenphirtiis and deat.is in succession. In order to ji.aify 
these rites and actions the\ make vehement speeches 
full of verbose language and attract people to their 
f'de. Thus they spread their hedonistic doctrine'. It is 
like the blind, collecting other blind men around them 
order to guide them.' Both they and their followers 
become sinful on account of excessive desire foi ple< sures 
both the worlds. The blind guided bv the bli; d are 
not safe. 


Many foolish people are enticed to their sect by 
‘Mening to the speeches described above, -they try to get 
e *cecs 0 f enjoyment and conseqeently vhey fall a prey to 
diseases and suffer in various ways. These men who have 
! - f -ome followers of ignorant people arc un.tbtc to choo.e 
’•ntween right and wrong. Their will docs not t-x itself 
' a definite undertaking and docs not - etdc >. n c >c 
‘• a - On account of the fickleness of th«ii n ■ lC > 
ible to make a good progress in any direction. 

. For this reason the pleasure-seekers are unable to 
TuT e PrOKr8Ss of any so: and their li/e becomes futile. 
y not gain any thing by being born a^ raenj they 
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liave failed to prove that their state is in any way better 
than that of a beast. Cursed be the life of such men ! 
Certainly man is not mace to live like a beast. 

The words “ rejoicing in the discussion of the letters 
of Veda " in verse 42 makes some people think that Gita 
condemns the Vedas, anis however is not tenable; 
because in other places in Gita it is said:— 

“ I am Samaveda among the Vedas." ( Gita 10-22 ) 
“ lam known by all the I- edas, and I am the knower 
of the Vedas." ( Gita 15-15 ); " I am Rigvcda, Samaveda 
and Yajurveda.” ( Gita 4-17 ) 

If the author of the Gita had in his mind the con¬ 
demnation of the Vedas, such phrases indicating their 
importance would not have occured. T hey show that the 
author regards the "V edas as. a treatise containing the 
highest knowledge for evolution of man. It is an irrevoc- 
able conclusion, that Gita holds that the Vedas expound 
true secret knowledge.So here those people are eondendnied 

xvho indulge in merely verba> quibbles about Vedic pro¬ 
positions. Here the religion of the Vedas is not criticized, 
bn' people who merely dispute but do not act up t° 
the teaching, are censured in this place. The knowledge 
which is expressed bv words is >ower in grade; but when 
it is put into action it becomes higher in grade. A man 
who has not seen or eatm* a good food would not gai* 1 
• each strength simply by knowing the word 1 food.' So 
lore comprising mere words, is inferior (a-para). A know- 
ledge based on practical experience is superior (para)* 
Kven the Vedas themselvc.; censure men who simply 
diST r ; abcu.l words thus ;— 
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Transcend Pairs of Opposites. 

*T*r#r t ■ 
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3%< T R '€'4cT5 gfCgaf^T * 

srarra: sa% sirsR^s raranraH* 11 ^ < 5 

G Arjuna, the Vedas deal with the three attri¬ 
butes; you should rather transcend these three attributes, 
going beyond the pairs of opposites, ever steadfast in. 
purity, careless of possessions, and master of Self. ( 43) 

^ The powers of all the deties reside in the letters ci 
Vedic hymns. IIow will a man who does cot know tb 
practical experience gain any thing from the hymns ? 
ae who has the Irue practical knowledge, is placed 
ln a high position." ( Rig. 1-164-39 ) " -Some men see a 
,' ” mn but really they do not sec it; some men hear a hymn 
. L ' L r ually they do not hear it, as they do not uiider tanc. 

those, who after reading or hearing understand, j 
'l | iymn and assimilate the purport of it. derive a worrier- 1 
j 1 benefit from it, like the one obtained by a man from 
13 faithful wife." (Rig. 10-71-4) 

la "hfcse hymns, people who do not km . the purport 
T t ; le v «das are t nsured. Th Gita has done die ::ame 
this Place, and it is really a praise of the Vedas. If 
■iT .' Ulur fmds that he has fallen Into the er -or o£ beh 
J ' , : , 3e f° act »on he should correct it. Arjuna also was 
from }-■ f iaiail gues about duty but was running way 
duty, So it is said that mere disputation about: 
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%hn p facilities which are offered by a small well, arc 
.. J r j bv a big lake overflowing with water; m 
ej.bii} oac.—• j ^ w ]io understands the true know* 

the same way, tne s. thing which is 

ledge of Brahman can gw y 

given o. the tamas are the three qualities 

[ SaU Z a : Itch are described in the Vedas. Aft*; 
°f the universe, you should go bcyon 

securing 3 .... bv conquering them. Make Salta < 
these three qua 1 rest j n g place and keep away f r0lT1 

( equilibrium ) yo ^ p 0 no t run after enjoymem' 

the paiis ' °^ l> f in short be great. A big store ot 

but develop Soul conveniences given by a small 

water whl . . intuition of Brahman v ‘ : ' 

well. jo *■ benefit as the Vedic hymns. Instcr" 
comer the wine lower ideal, aspire after » 

of being content witn 

h * /her 0116 # I _* *-- _ 1 -- 

r^Teless and would also lead to his degf ' 
WO “ 5 V ' 1 ‘ . ® t d 0 f disputing about words, a man sho« 0 
datMU. jo ins ‘ j y and help his advancement. 

do In:, duty strenuous^ f 

. a 5 _46 ) Shri Krishna now advises the feat 

' a thr pairs of opposites, after getting 1 

going beyond «> o P m . ii( j ^ ^ i; ; rst , 

of tlie C \ e i n oa irs of opposites and the three quaM* 1 '" 

** <* «* *** 

(* una ‘ $ ' 11a jas Tamas. 

Sattiva 

Worshipping 

God 


Demon-Worship Worship of ghc 
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Transceding 


the Pairs 


Rajar, 


Tamas 


juicy and Dry food 

greasy food 

•Devotion to duty Hypocricy 
Gift .appropriate Gift expecting 
to time & place. a return 
^ense of Unity Sense of 

separateness. 

tion without Action with some 

seeking fruit. desire. 

Mind free from Mind full of 
Passions. passions 

^on-killing Killing 

n ovvledge of Wrong knowledge 

reality 

itighcbt position Middle postion 


Unclean and stale 
food 

Lack of faith 
Gift at wrong ti rae 
& in wrong place. 
Sense of contempt. 

Action based on 
ignorance. 
Mind full of 

ignorance. 

Laziness. 

Perverse knowledge. 
Perdition. 


^ further treatment of this subject will be found i tl 
* c hap. 16 & 17. The gods and demons also have 
^ Cm - three qualities. Brahmauaspati, Brihaspati, Brahma, 
--are full °f India, Rudra, Manitas, &c. are 

^ and Vritra and Asuras re full of Tamas. 

10 ^ edic hymns are full of the description of these 
For instance:— 

bhe Demon Vritra, the etienr- of India, has 
. ' lc f thick darkness " ( Rig. 1.37. 10 ). “ Indra put 

en c llie net work of Maya made by this treacherous 
destr - M CRig. 1. J2. 4). These Asuras ire ultimately 
just as Vritra was J illed* This is how the 
l uach by describing o r these three qualities. 


MU 


s 


212 



'awad-Gita 


Gka% 



", • .-L-- f a te of Tamas who will allow the Tamas to 

? n Ti hfmVu is natural for the student of the 

de \ e u to rerr -ve this Tamas or modify it. There t* 

VedaS t a man saves himself from the lowest point 
no doubt Ldat ”■ tQgetrid of Tmnag from his be- 

or degia a ion - higher, the seeker after salvation 

haviO'U, ^ " ‘ . ^hich tends to generate a desire for' 

welcomes t e X _ J jndra is before his mind as his ideal* 
actions. At tins stage I connection: _ 

Seethe following erne i 

a ., fhe valorous deeds of Indra. He kitted 

. eSC ” molished the forts of the enemies or. 
his enemies, ® the enemies who were hiding behind 

1 M this time the architect of the gods mad 

ae . .n.o. - '• f n dra and gave it to him." (Rig. 

nice tiiun er o . g attracted by Iudra’s splendor 
1-2). Teas ue%o^ ^ kingship and the strength t0 
power, valour ’ * nd tries to imitate lhm. He cop^ s 
defeat tile ene T dra * s actions and acquires great (d° r . 
every one o But as he indulges in pleasure: ‘ lS 

by acting ‘ e diseases. It is this which produced » 

«!*“? on ir.dra’j bod;.. As a result <t 

'mouse n P a nes diseased, creates enemies by - u 

Rjjas a man m i sery ana anguish. The ^ 

incased’ his capacity for making an effort, but - 
me.- ^ _ . j nC ^eased causing worries inpropor tlu 

restlessnes- Vedas .tint tr.dra iso fails fl °. 

Thou he «*>*<*■ ^ b} . anothci . lndra . Th; 

te po.-ition , ind tha: thii glory attained by ‘ 
daWUo upon m» 

u vrorthleas, and that he most try to get to a 
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, • : tna! peace and felicity. Then giving rp the — ‘rajas’ 
_. e str ' ves to develop ‘ sattwa ’ in him. At this time hymns 
Jhe the following come before him:— 


* % knowing the Soul, who is without desire, firm, 
’mmortal, self-existent, contented with the essence, 
Pe king nothing, courageous, youthful and up decaying 
a man is freed from fear of Death. " ( Atharva 10-8-44 ) 

. By reading this hymn this man knows the pure Sou! 
a nd enters the realm of immortality. 


After this he sees the hymns dealing with supreme 
‘"Pint and their study causes Sattwa to illuminate bis 
m.nd. He now sees the faults of ‘ Rajas and ‘ Tanias ’ 
md tries to settle down in the ‘ Sattwa ’ quality. We 
^Ws sea j n j-j tc y e g as the evolution from ‘ tamos ’ irto 
’ and by studying them a man rises to the 
’ghost stage of spiritual development. 

Hence verse 45 says - “The Vedas deal with three 
? Ua1 ities, but a man ought to transcend them. ' By read- 
’ n g this statement, many are inclined to think that the 
$ v *e of tiie Gita is the abandonment of Vedic religion. 

° have already controverted ibis notion in commenting 
1'on verses 42-44. What the Gita means here is this:- 
rn an reading the Vedas finds his way upwards, and 
pending further on, he achieves the human goal. This 
^'lc.st stage is described ’ater on:—■ 


j.j “ People with h dt aa ( s< tied in ha mony ) go to a 
p^‘‘ er region. ” ( Gita 14-38 ). In the same place is ex- 
"•'<ied what is called the transcending of these qualities:- 
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“ O Lord, what is the characteristic of man who trans¬ 
cends these qualities? How does he behave? How does he 
manage to go be 3 /ond these qualities ? ( Gita 14-21 ) 

The Lord replied:- “ That man is said to have crossed 
over the qualities who does not hate radiance of knowledge 
the urge of action nor even delusion, as the 3 T start operat¬ 
ion nor does he long for them when they desist. He who 
seated as neutral, is unshaken by the qualities, thin’"’ 
that the qualities arc at work, stands apart, immovable* 
Balanced in pleasure and pain, self-reliant, to whom a 
lump of earth, a rock and gold are alike, the same to 
loved and unloved, firm, the same in censure and in praise.- 
the same in honour and ignominy, the same to frier*-* 
and foe, abandoning all undertakings.” ( Gita 14. 22-25 ) 

I 

All persons in this world are filled with anxieties 
and worries on account of their worldly activities, be¬ 
cause they have to struggle very hard in order to be 
successful. And thus they are entangled in pleasure and 
pain and in such similar pairs. If this painful effort 
of acquiring and keeping the means o: gleasui. s can b 
avoided they would be able to go beyond the pairs- 
Ordinarily the human necessities a<e understood to mcn- 
as pleasures of worldly liie. All tilings necessary ior 
man’s maintenance are included in his. It is only ,a mu' 
who has acquired equanimity, can shake himself from 
this struggle for maintaining himself and become - * ' 
from anxieties. 

The word ‘ master of self ’ means one who has g ot 
superior spiritual Soul-force and not simply one who ho-’ 
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19. Philosophy of ELction. 
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“Your business is with action only, never with its 
fruits; so let not the fruit of action be vour motive, nor 
attachment to inaction. ( 47 ) 

[ Action alone is in the jurisdiction of nAfin > ^ 
of it is not. No one should be ahvaj* contemp l * ln {J 
f ruit of his action. No one, however, should be inclined 








towards inaction. ] ___ 

a soul. Every creature has Soul, because it cannot live 

without it. Hence this word must be taken to i -l^onc 

having a high degree of superior spiritual '.a.‘.. re 
reads in the Vedas the account of the three qualities; 
giving up - Rajas ’ and ‘ Tamm ’ he becomes stable in 
‘ Saifwa.’ Then he transcends ‘ dualities , b nc - up 
working selfishly day and night for acquiring tilings and 
keeping them for his maintenance. At last ie mustus 
'Tenor spiritual power and becomes se f; re lant. 

Those who desire for such power should follow the 
programme outlined here. p he Gita is realty recited f ti¬ 
the regeneration of all mankind, though Atjuna is nuu.e 
the medium. If v e read between the lines of the Gita, 
^ CA P- of advice can be gathered from it and if we 
folW it* our regeneration is assured. These verses 
might be said to he a key to the self-development of 
man. The heights attained by a man who has gained 
such spirituality are des i ibed in verse 46. 









-rt lake will easily give the convenience which a 
smati well gives, so a man knowing Brahman can easily 
reach the position attained by the study of the Vedas." 
buch is the worth of one who is a master of Soul." 

We thus see that this verse shows briefly the way in 
which an ordinary person can effect his highest advance¬ 
ment Nov/ from verse 47 onwards the path of action 
is described. 

{ t/ ) It is the nature of every creature to do certain 
acts. Further on the Gita says:— ‘No one can even for 
a moment remain really actionless; for helplessly is every 
cae ddven 10 action b y the three qualities born of nature. 
( Gita 3-5 ). Perform right action; for, action is superior 
to inaction, and by inaction, even the maintenance of 
your body would net he possible.’ ( Gita 3-8 ) 

.Such is the olo^e connection between an organism 
and function; no organism can live without action. Action 
is the indispensable quality of che living. Every creature 
breathes, voids, urine and faeces, eats food, close* 
and opens its eyelids &c. All this is action. If these 
functions do not go on life is .impossible. Eating, sleeping, 
fearing and sexual union are natural functions. Even 
people who live a simple life have to perform these action* 
Man being the highest creature, his sphere of action 
is also the largest. His duties relate to the individual, 
family, household, children, retinue and relations, caste, 
society, .nation and mankind and later all the universe- 
No ether animal has such a wide sphere of action, because' 
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- power is is limited, so sphere of action. Man’s mental 
powers being vast his sphere of action is also vast. His 
nature also demands full play of action. For this reason, 
the Veda enjoins:— 


“ In this world a man should will to live for a 
hundred years, doing ( good) actions; this is the only 
I atn of prosperity, ad no other. A man is not bound by 
' good ) action. " ( Vaj. Yaju. 40-2 ) 

This command of the Vedas inspires every man to 
action. The God to be worshipped by a devotee is the 
Hiker of the Universe; He does all work in this universe 
<; nd it is the duty of the devotee to imitate the God 
worships. Every man is a maker of his destiny; in 
other words he should perform all his duties without 
• ‘ -king. While doinn so the Maker will show him the 
Wa >’ of his final liberation. Look at this Vedic teaching:- 

“ The Lord, the Maker of the universe, liberates 
before others, these active persons, who look with 
Com pacsion with their mind and the we &c., on people 
v/no not liberated as yet; because He is sympatbotic 
to ali world." (Atharva. 2.35. 3) 

This means that a man who acts for tne good o 
lhe ankind is liberated soon: while the one, who does 
" ot act in this way, remains i» bondage. God being 
MaKCl "f all, loves persons who act for the good of 
1 ;V mi ! Crsc * ^ is not to be expected therefore that He 
4 *th a i.indly eye on lazy people 
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Indra performing hundreds of actions. 

The Jiva is called Indra who deposits his power in 
all the senses cr displays his power through all the senses 
of man. Hence he is called ‘ Shata—Krafu , hundred-action' 
which signifies ‘ doer of many deeds. ’ The Jiva who 
works in the centre of the body is naturally colled “actor 
o r hundred deeds. ” Hence it is said: — “ The Soul 
residing in the first and foremost place in the body has 
become manifest in action. ” (Atharva. 4. 24. 6 ) and 
‘ Men perform action. ” ( Atharva. 6-23-3 ) i.e. Men 

cannot live without actious. Hence it is said, “ thou hast 
right to action" ( Cita 2-47). that is, the sphere of a man 
is full of action which his nature indicates. Just as to 
throw light is the nature of the Sun; this is also his work 
as well as his sphere of action. So the sphere of man is 
to do good acts. But “ The fruits of action are not in 
his sphere.” ( Gita 2-47 }. For instance, the sun is always 
giving out his light for the benefit of the world, bn?"this 
light is net for his own enjoyment, because it is meant 
far others. 

This verse contains the four aphorisms of. disciplined 
action and hence it is of great importance. The who 1 *’ 
Gita is for expounding this yorja of action and this verse 
gives in a nutshell the whole doctrine of Gita. Let us 
tabulate thefn here:— 

( 1 ) ( Karma ) Action is the sphere of man; he must ( 
therefore perform actions, it being incumbent 
on him to do them. 
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( 2 ) The fruits of actions are not in his sphere. 

( J ) It is not therefore desirable to think always of 
the fruits of one's actions. 

( 4 ) Man should not incline himself to be inactive. 

A man should always perform good actions; should 
Rever hanker after their fruits; he should do his duty 
'without attachment for the fruits; and should never 
bs nactive. 


Look at the world. The Earth is holding and giving 
3l >pport to all the objects on it. Water is flowing f or 
'Penciling the thirst of all the animals. Fire and the Sun 
Shlne t0 give light and heat. The wind gives the breath 
°f hfe to all animals. The sky gives room to every thing by 
pving space for all. So the moon shines to give delight to 
ftJ * S ° aU these deities perform actions for doing good to 
others. If they abandon their work the course or nature 
H come to a dead stop and they will cense to be 
deities any longer. The sun is no sun if he does not shin-; 

lamp giving no light is a misnomer. Ihc whole balance 
Ut the w orld depends on these deities performing their 
i ociiic actions regularly and constant!)’. 

- -’Orv look at the human organism. Lira eyes see not 
<heir self but for the good of the body; the ears hear 
r ° r , the bcr *ofit of the body. The tongue tastes for the 
orT 1Qn ’he body, and so on of all the other sense- 
W0 ^- dU ^. If " th ey become selfish and will not 

If the °- the Whole of the bod >'> the bod - v wiU Parish. 
° mach, for example, keeps the food to itself 
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instead of allowing it to be turned into blood and circu¬ 
lated all over the body, the result will be countless 
diseases and death. Thus if the organs ceased to think 
of the wel-being of the whole body, they will decay and 
result in death. The same rule holds good for human 
society. 


In a nation, some people do the work of the brain 

i. e. spread the knowledge; some do the work of the arms 

j. e. protection of nation, and some others do the work 
of supplying food i.e. agriculture and commerce and the 
remainder do the work of arts & crafts. If all these 
oeople were not to act for the benefit of the whole nation 
and were serving selfishly their own interests, the nation 
will be ruined. So just as the eye sees for the good of 
the bod-, every citizen instead of being selfish should 
work for the good of the nation, after knowing hi= 
specific duty. The Sun shines and thus benefits the world 
by his natural acts without carn.g for nbnsee. He shined 
been use by Ins nature fie must shme. This is the mod-1 
lor man. He should perform his duty without any selfi-i 
motive behind it. 

By acting up to these four aphorisms, a man is not 
bound down by his action 4 ', on the contrary he ris 
thereby to higher and higher positions. The first aphorisfl 1 
emphasizes that duty alone is in man’s sphere and by no 4 
doing it he is degraded. Compare the following:— 

"Thev go to thestat e of deities by action (T. Up* ^ 
-1). There is nectar in actions ( Mund-Up -1-1-S ). - 
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~ n ^ e %hts people who live far away. 


<5 ra ’.‘ ance oc moral actions goes very far" (Maha Nara 8-2) 



, . *^ bus duty and moral actions make man rise te 
fruit ' an ^ ^ 1 "^ ler ^ eve ^ The 2nd aphorism is that “ the 
^ Is R °f in the sphere of man. " A man can plant a 
-^r n ^° * ree ' bn * ea die fruit of it is not in his power. 
-‘ tai1 y causes like death of the planter, drying up of 
_ /e s, lightning-stroke falling on the tree, the cutting 
° >Vn die tree by some one See., may prevent if Hence 
!" sa ‘d that the fruit is beyond the man s control. So 
ir, said in the 3rd aphorism that "ti e doer should not 
' , mk of die fruit.’' Nothing is gained by having a motive 
' 1 -h is not in your power. To wish for a thing which 
. S outs ide the range of your sphere or jurisdiction 
unwise. 


If 


a m ^n i.s very keen on the result lie :s caught n a 
senes of mishaps. Candidates who are keen on passing a • 

examination sometimes go r ad or even commit suicide 

.' R Case th ey fail. But those who study for the sake of 
y w * e dge without any reg .*d for mere passing exanuni- 
J^ ns t be com,. ; learned and also pass their examinations; a 
rnak anCC *^ e y they are indifferent about it. They 
e aa °ther attempt and succeed. They are neve. 
j^. Ught i0 the point of suicide because passing is not 
motive. This is an advantage which comes as a. 
•-'cing indifferent to the fruit of actiors. 

j f ii I . - ’ e 4tb aphorismadvi ;es a man 'not to be inactive.’’ 

w ould never make a man prosper, in fact an idle* 
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“O Dhananjaya, perform your actions dwelling ?" 
union with the divine renouncing attachments and 
balanced evenly in success and failure. This equilibrium 
is called ‘ Yoga. (48) 

[One should keep his mind balanced in successor 
failure anti give up attachment to the fruits. This even 
temper is called Yoga. Possessed of this power of 
balanced mind, a man should do all his duties. ] 

man acts against his own nature. To violate man s 
nature is to cease to be a man himself. Fire when it loses 
hear ceases to be fire. So man ceases to be man when h ( 
gives up action which as we have proved, is the nature of 
man. So no one should foster inactivity in oneself. I 1 * s 
now necessary to explain how a man should perform fr¬ 
actions and how he should save himself from evil results 


arising from them. The Lord now explains this thus:— 

( 48 ) This verse explains the path of a faultless 
action. If someone asks what I oga, is, the answer ,s 
‘Yoga, is equanimity,' with this equanimity, an action does 
not bind a mail. Li en in Yoga-dciTshanci' of Patanjali 1 
is defined as a controlled peaceful mind. 

"Yoga is the control of fro functions of mind* 
Every moment a man is conscious of the fickleness 
of his mind. Pairs like hcrt-cold, Success-failure e-’ c ' 
come b fore a mar. and he is confused. Pleasure causes 
delight and pain causes dejection. Success inspirits a m ; n 
and failure dispirits him. This fa. ieness makes a m ’’ J 
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faultless action. A warrior puffed up with 
ready to commit suicide after a defeat cannot do 
anything efficiently. It is only the man who keeps his 
head cool in both the extreme opposites, success and 


defeat, can achieve groat things. Ordinary people are up- 
°'t hy even ordinary opposites like heat and cold: such 
men are incapable of disciplined actions. A yogi is one 
who preserves an even temper of mind under favourable 
° r unfavourable conditions. He alone can realize the 
highest ideal. 


Some people become restless with a kttle increase 
of temperature and give up all work; with a httle fall of 
temperature, they wrap themselves in blankets and do 
nothing. A little rainfall worries them and stormy weathe. 
doors them completely. Nothing great can be expected 
from such thin-skinned creatures since their minds are de¬ 
pendent on outer environment. The man who resists the 
outside factors and is resolute and firm can alone perform 
h,? duty admirably and achieve success in every dealing. 


There are other causes which disturb the even tenor 
of il:c mind. A man wishing to see handsome persons be- 
c °mes upset The sees uglv people instead. He is wild with 
ra S° by hearing bad music. Not getting delicacies at his 
meal he lc sos his temper. So when things go in their own 
u *«-y he is at the mercy of outer events which o • urse a ic 

b °y° nJ his control. Such tend oi mg always 

aUes u man swerve from his duty, and day by day he 
^gom cUr , ie mora i' point of view. The only 

mote to thi s person is 'joe < which enables him to 
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^ calm and peaceful under all conditions, whether 

favourable or otherwise. This is done by " control* 


ling one's emotions and feelings and not allowing 


them to be subject to outer conditions. " It is also called 
"equilibrium of mind." 


The v/ord " Sama-tva ” in this verse means that 
ondition in which a man is not troubled by ‘pairs of opp 0 " 
sites/ This is explained further as keeping an indifferent 
mind with regard to success and failure. A man who 
not affected by these pairs gets into the equable state- 
Here success and failure stand for all the other pairs also- 
A man must do his duty keeping a tranquil mind iuide r 
ali conditions, pleasant or unpleasant. This is the only 
sure way to perfection and final liberation. 

Another condition is detachment' A man must foe* 
no attachment to the fruits of his actions, since miser - ; 
arise from this attachment to the* fruits. 


/; A person, musing on the objects of senses become 
attached to them; from this arisen desire; desire unsatis- 
fic d results in a^ger; ange gives, birth to delusion; dele 
siun produces confused memor y which destroys tb- > 
reasoning power and from tins results ns final ruin. 
(Gita 2. 62-63) Such is the outcome of attachment £ * 
pleasurable objects. That action, which is done by giw-T 
up attachment and by preserving an even temper, maki 
the doer pure in heart ant impartial in public life. S? e 
the fc lowing:- 

, " The man aAJ while dedicatir the fruits si 
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1 actions to the Eternal is unaffected by sin, just as r, 
'“tus-leaf is not affected, moistened by water. Having 
abandoned attachment Yogis perform actions only by 
c body, by the mind and by the intellect and even by the 
sen. c-s for their purification." (Gita 5.10-11) Such actions 
b_i handing over the fruit to the Lord are conduciv e 
to th e higher evolution of the Soul. Further in chapter 
US) 11 is said:-- 

dy considered opinion is that these actions must 
6 P erf ocmcd by a man, bv giving up attachment and 
*• ’o desire for the fruit. He who performs a prescribed 
potion saying “ it ought to be done,’ relinquishing 
♦diachment and also fruit, that relinquishment i 3 
re garded as pure.” ( Gita 18.6, 9 ) 

must here give some thought to the word 


‘iBrah 


na-arpana J The action of an ordinary man is do \ . 


self-interest, i. e . for the interest of himself only. 
e thinks of himself and docs not think of the wl. 
•t^nkmd or the universal Soul. He gives predominance 
^ 'itnself, and ignores the higher and universal Sou!. 

.. ' universal Soul is compared to the Sun, and a rav 

individual soul, then to regard a ray as more itnpor- 
' ti ^ - 1 ^ le sun is absurd. Hence to do an act for the 

I ; actin, ‘ ^ <mes own desires, is ignorance and t. do 
k r °°'* °^ mankind or to hand it over to (Br,: - 
rcaso T Ulli '." rsal Soul is sign of wisdom. This is the 
A calf V l' y ' Vv9a 15 ^11 "d “ union with intelligence." 
11 stu,lv "’f this subj. i will make the reader under* 
t'on done out of desire is <3k and 


;; tand wh 
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“ O Arjuna, action ( with desire for its fruit ) * 
inferior to action done with abandonment of the frr.it, 
hence resort to this (equable) temper by pure reason. Those 
v ho work for the fruit of their actions are pitiable. ( 49 ) 
A man possessing this ( equable ) reason abandons here 
both good and evil deeds. Hence adhere you to Yoga- 
logo, is Skill in actions. " ( 50 ) 

[ It is better to do a thing without a selfish motive 
"han to do it with a. selfish one. For this an equal’*- 
temper -houid be cultivated. To desire fruit indicate-- 
art inferior s*ate of mind. A man who abandons a 1 ' 
desires for fruit is free from merit and sin. Hcn'-< 
everything should be done with an equable mnd. 'hr 
r. Inverness in action is cvlied Yoga. _ 


an action done without any desire or s.T -a 17,011 1 

meritorious. 

It will be seen that from begmni g to end, the Gita 
^ vir.es th . giving up of attachment mid giving up tin: 
/:.die for die fruit of ctions. Such ’ onq assure ihc 
moral prog ess oi l man and do not b ad. him. Pfi- 
us eq’.animitv recommended cud prea ! ’■ di Gita. )° l 
cl’O' d presem an even teniper in the event of success 
a.: well u._ .>{ lailur-:, and -Gould . band t. attachment to the 
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ftuii of your actions. You are standing here on the battle- 
i'-ld. The duty. viz. war is confronting you. Dedicate it 
(°_ *“'°d an d do not think of your success' or your failure. 
x jght because it is your duty. The result is not in your 
fa, -d; fighting alone is in your sphere. Do not fight with 
a Se lfish desire to enjoy a kingdom, &c., and do not even 
dream of avoiding a fight. 

-*■ his advice is meant for each and every man. After 
explaining {Karma yog a) the path of disciplined action in 
this way the Lord pioceeds to explain it in detail:- 

( 49—50 ) Here the words Karma': and Duudh, are. 
employed in a special sense. Karma• Yoga means action 
done with a selfish desire for the enjoyment of fruit and 
SuJdJd Yoga means action done without attachment to 
access or failure. It is declared that the latter is much 
superior to the former. 

( __ Actions done with a desire to hand over the fruit 

‘ J °d and being ndifferent to success or failure, are 
done with th aid of skillful disciplined intellect. Those 
do,le v/it h an acute dcsire fo the fruit, with the; mind 
’•i-rntby success or failure and with the motive 0 - 
Qmg to one’s own pleasures are selfish* Those .liier 
called despicable. The word Kama is construed. by 
,p’ as u'u-ming £ desire to irtcipe^e pwsofial enjoyments .* 

v ' I’fer J G describes persons having -uch a dcs're 
Jor Measure-. 


T1 


sav: 


n -’ univo.se is unreal and without basis,' thev 
* 1111ov.t a Cod (Controller): brought about 


oy 
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mutual union, and it is caused by lust and nothing el?'.. 
(S) Holding this view, these ruined selves of sa»‘ 
understanding, of fierce deeds, come forth as ene..e 
for destruction of the world. (9) Surrendering thcmselvv 
•o insatiable desires, possessed with vanity, concert and 
arrogance, holding evil ideas throngh delusion they 
engage in action with impure resolves, t 10) Giving 
themselves over to unmeasured thought whose end 
is death, regarding the gratification o tones as the 
higbtest, feeling sure that this is all. ( H ) Held in bond¬ 
age bv a hundred ties of expectation, given over us .«* 

. 1 .. tn obtain bv unlawful means hoarc- 

and anger, they strive to obtain ^ 

of wealth for sensual enjoyment. ( 1- > rhlS . 1 . 

won bv me today, that purpose I shall gain: this v. e< 
is mine in future. (13) 1 have slain tins enemy an 
I shall lay others also. I am the Lord. I am . ie ^- ‘j 

lam perfect, powerful, and happy. ( 14 ) arn 

well born; what other is there that is like unto me - * 

sacrifice, 1 will give alms, I will rejoice. 1 '.us del 
I - unwisdom, (15) bewildered by numerous though ^ 
enmeshed : n the web of delusion, addicted to thegrn > j. 
ion of desire, they fall downvaids into ■ t«. a- 
Self-glorifying, stubborn, filled 

toxication of wealth, they perform '‘^‘' iGiven over t0 
ku. contrary to scriptural ordinance.^ ^ raalidolt , 
egoism, power, insolence, lu^t an 

ones hate U, in the bodies of others and n tint 
own. (IS) These haters, evil, I*** »T5 

„, r ,, ' ,, r , throw jOv. .1 mto demoniacal 

men m the world, I ewet tnruv 
wombs. ( 10 ) " 
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headers carefully studying this passage ill realise 
to what depths of degradation desire for personal 


enjoyments will bring a man. Sins like slaughtering other 


people to serve your own interest are the rcouli of selfish 
action. A man running after pleasures becomes a devil 
% gradual degradation. Such men like to satisfy all 
their desires, and if they cannot satisfy them by morel 
And peaceful means, they resort to immoral cruel means, 
And degenerate to the extent of committing aison or 
murder. Their fall is slow but sure. That is why the Gita 
insists so much on abandoning any desire fer selfish 
Pleasure. It emphatically says, “ Those who do an action 
•vith a desire for the fruit are wretched. 1L ^ a e tae 

-cum of the earth. The actions described in scriptures 
us binding man are just these selfish action. • ,ie f °\ k 
mg extracts from the Upanishads, should i»e noted, m 
justification oi the thesis that actions, the f»mt of which 
ls dedicated to Cod, cannot soil a mam— 

'■ A nan having the knowledge of that highest Soul 
not touched t>v sin. " ( Bri. Up. 4-T22 . or t, ns 
reason make gifts and do good to other.' not fall into 
the temptation of pleasures. Wealth ' l ' 1 • lt 

^ n 'ator, and it is for doing things for the goo o a mmi. 
While performing ; ctions for the good of u ' !, - n nid .i u an 
should wish to live tor a hundred years. By such rn-tv..,. 
;; man is ,,oi bound and does not incur sin. (Un up. 1-2; 
'• aj. Vaju. 40- 1 -2.i This is the teaching of the Upanishads. 
Thr doctrine ,/the Gita is in strict accordance with th : s. 
Compare;._ 



not touched by sin. * ( Gita 4-14 ) « One who practises 
0(ja in which the mind is equable, who is pure in mind, 
’•vho has controlled his senses and his mind and who 
regards all creatures like himself is not bound by actions 
dees. " (Gita5-7)“ A man who does action bj 
dedicating the fruit to God, abandoning attachment is 
not affected by sin, line a lotus-leaf which is not ttiuelw&t 
moistened by water. "( Gita 5-10 )“ One who has no 
egoism and whose reason is not spoiled, is not affected or 
bound even though he slays these people. "( Gita 18-17 ) 
In these verses the meaning of * dedicating the 
actions to God, ' the meaning of action devoid of 
selfishneeand the principle underlying the giving up 
of attachment, are explained fully. The actior without 
nttachicent requires that the doer should not have 
any feeling of egoism, he should be calm and should have 
a control over his senses. He should also regard tf • 
so-i 1 of other creatures as his own. He lover, every 
creature as he does himself. He is pleased by the good 
of ah creatures as if >t were his own good, fie takes a > 

much o light ii obliging alt creatures as an ordinary person 

<:akes in securing his own selfish interests. He thinks it 
r uis duty to further the interest of all creatures. All 
l, us meant by the expression “ dedicating the frtv: to 
r "l. ft is ouh f and when the Idea that all creature'- 
ar - the same as himself takes firm hold of a man, that be 
y' : be able- to ppreciatt what action without attachment 
is. \ parson who-thinks that other creatures r. re alien l 
hue, 4 only capable of actio.-, with selfish motive. 


m mtM 

i have no desire for the fruit of action- 
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Some people think that if there is no desire for 
some fruit, a man would not work to the best of his 
power. The answer is that our experience belies this. Ah 
the saints, all the heroes, and high-souled men who 
have achieved great deeds for mankind or for their country 
-ud religion have sacrificed their own individual interests 
for uni versal good. This was the secret of their world - 
wide fame. Even today it is the people who are working 

for society alone are doing more Solid wot* c '- n selfish 

people w orking for themselves only- 

When a man is alone, and the idea of sacrifice does 
not enter his mind he is selfish. But when begets up a 
l '°me, he learns to make sacrifices for his wife If the 
couple makes no sacrifice for mutual good, they w ould not 
derive pleasure from the wedlock. This is the first lesson 
‘ n ‘Sacrifice. After a tiro a son is born and toe parents 
1:r,ve to make a number of sacrifices for him and tum. 
alone derive comfort. This sacrifice is widened as _ 
number of persons in the household, includmj: relations 
and servants, increases. Later on a man lean,to sacrifice 
* us f-t-nily for his group >r caste and thee >■ - a ' nation 

•• in proportion to this self-sac-c 

du hv for duty's 


Hike become* more intense- 

Every man who lives only fdr his h . ily and near 
relations learns sooner or ’.atei that if bn ; nts to be 
fPPV h e will have to make sacrifices at least cr this unit 


It is o: 


Iu .v the family, in which the . embers suite’ i cot" • 
° rt or ^conveniences for one another, that can be happy. 
1 xpenence thus teaches us that pleasure 


result of 
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" Hence wise men being possessed of an equable' 
nner renounce the fruit arising from their action and 
:hus, having become free from the bondage of birth, 
T ain to a blissful place. ” 

[A man ought to acquire knowledge, should cultivate 
' equable dispositon, and then perform an action. He 
nould renounce the fruit to secure the good of all 
creatures. Thu alone he would be free from birth and 
reach the place of highest bliss.] 


attending to or pursuing the mutual interest and misery 
results from seliishness. Rising to the top one can say 
1 hat if a man regards all creatures as if they were like 
himself, his joy would be unbounded. So it is said that 
” those who desire some narrow selfish interest are 
vliable, ” since tliev choose the path of misery when* 
the highest felicity is at their door, which can be secured 
t>y being altruistic. 


A man has tc perform duty but lie must do it in such 
a • ay that the action would no bind him and all the 
1 orid will iise to v higher plane. This knack is called 
oga i. e, doing a thing cLverly. This is explained as 
giving updesire for fruit, to develop an i< different attitude- 
a■> a o success or failure and to .and over the action 
*o God Such an action is faultless. The Vedic . dnv :, - ~ 
t'on to do an act without any desu is made explicit 
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the Gita, this is its special or exCmsive merit. 

The next verse further explains this disciplined rational 

action: — 


(51) The verse sums up disciplined reason^ 1 hree 
• l< s are given; to wit, ( 1 ) to possess reason, ( 2 ) to be 
•’ se, ( 3 ) to renounce the fruit of action- Tw o lesu ts are 
secured form these rules:— (1) freedom from bondage and 
f ? ) freedom from disease or misery, bh^a man ,10n ’ L 
P c sess reason, which in the light of the context mas c 
taken to mean mental attitude rull of eq-u — >• - n _ 
attitude is confirmed if a man thinks o: me unity of 
ankind without minding the divttsit> °* ’ ' 

colour, and habitat. This equability also comprises the 
duty of doing without allowing youi reason ® P 
V success or failure, heat or cold, etc. Those who 
possess this balance are said to iiave ^pwui 
reason. Such men alone can follow the rig patn 


■if 


action. 


The 2nd rule asks a man to be wise n e - s1lo '^ d 
■ave a control over his mind. For tub he a--- 0 m ' iS cr 


his 


I mo n*i - 

senses and *nak^ them work accoiding tc 


—' ■ ■ 'U -111. UIV ^ 

lj ’ s 'pline, following a set of rules. 

b'Uch a man becomes free from bond.-> h> abmidcning 
‘he fruit of action. If ‘toabandon’ is taken as equivalent 
10 ‘ not to accept, ’ it would be merely negative. Miprose 
: Ut a farmer has got a good crop by proper plough- 
7* and cultivation. Now he desires to abandon the 
ji uit of this action. He may either refuse to cut and 


mntsr Ry 



Harvest; or he can cut the crop, bring it home arid then 
£ ve it away to some proper persons. Now we have to 
consider in which of the two ways, he w ill be free from 
bondage. We should regard giving the grain away a? ■:> 
gift for the good of the multitude to be the way we re 
in search of. In thk w alone will he be free from 
bondage. ) : is worthwhile to study hew the -hfferei • 
varieties of gifts. Chapter IS tells us - — 

“ Relinquishment lias been explaint I as threefold- 
The relinquishment of the fruit of actions from delusion - 
said to proceed from darkness ( lama, s ). He who relic 
qui.hes fruit of actions from fear of physical suffering 
saying that it is ‘ painfui ' thus performing a ( Rajas ) 
passionate relinquishment obtains not the fruit of relic 
quishme ..He who performs a prescribed action, savin ‘ 
‘it ought to be done, " relinquishing attachment and al 
its fruit, < his relinquishment is regarded as pure r 
'(Gita 11-4, 7-9) 

The first gift is inferior; the second is mid’.' aV 
wbiie that dene oat of duty namely tl -* third, is the Lest 
f rom this we realize that the last one done , a secure 
real Welfare* since it alone assures the moral progress of 
tile loer. Gita further says:— 

“The gif I given to one who does nothing in return- 
belie ingthat a gift ought to be adt iu a fit place am 
•n a fit occasion, t-> a worthy person, is called pur' 
tonWaPp, That gift given vvift. a • to receive « 
nr looking for fruit again, or grudgingly. sec 


WtSTfiy 



Freedom from Bor.dag 


passionate (rajas). That gift given at unfit place ad unfit 
time and to unworthy persons, disrespectfully and 
contemptuously, is declared as belonging to darkness 
( iamas )■" (Gita 17. 20-22). So it is only the best sort of 
piue ( Sattirilc) gift that would free man from bondage- 
“ n d make him reach the higher state f purity. 


§L 


are now able to assert that a sacrifice or gift must 
be made, (1) because it is a duty, (2) disinterestedly, (3) 
! ; v Tiding up a\aricc, (4) without expecting a reward, 
(5) in the right place. (6) at the right time, (7) and to a 
worthy recipient, (8) and in the right manner; the only 
'*■ ' l, H make one free from bondage and '' ill bring telicity. 
If however, the gift is made with a v' w to have a favom 
m return, with a sbur ,xe or out of av; because 

one c «>uld not help it and in a wrong ' : me or to an an-' 
’ v °rthy person or institution.it will produce misery. 


instead ol storing the fruit tor oursehe.3, '• v muat 
,se it for the greatest happiness of the greatest number 
n n proper and pure manntThis is inly methc-i 


Use 

n * proper and pure manner. - 

" hich would give us las ing bliss, . ‘act. and freedom 
rom bondage. This is the true path of action. The gill; 
jj^-t described will further the progress of :* man. Like 
t,u ‘ farmer, in our ilii steation who gave in charity the 
?! ain 1vh |ch he cleverly garnered, the people of the four 
^ dnoiilti perform their specific duties o-rdv -d by 

tl f 7 hand over tlieit produc> <or the cotnf v 
, ^ - * ^tion^ >r nank' 1 at the i’gbt chne a .id. ul 

ih -right r. -in tl. a« 1c . hole society will ptospet. 
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Various types of bondage make ordinary men suffer 
many miseries. The most important are subjection, depen¬ 
dence on others and delusion. This path of action is 


specially meant to remove this evil, and the method of the 
abandonment of the fruit is advised here in order that this 
p ith should be practised most effectively. In case the 
fruit is reserved for himself by the doer, he is bound by the 
great responsibility of storing, protecting, keeping, preser¬ 
ving &c. of his produce; if instead he makes it available 
for the use of mankind and for their general welfare, this 
kind of bondage is avoided. 


Lei us take another illustration. There is a village 
with a hundred families, having a thousand acres of arable 
'and. Tine share of a family would be teu acres. In order to 
nark out the share there must be a hedge ail round- 
Suppose r ow that every villager makes a gift of his share 
o the commune or consent to cultivate it in common, put¬ 
ting ah the ploughs, carts, bullocks and wells into the com¬ 
mon capital. The .penseof -he nedge &e. is wived. Since 
t\erv one’s interest is nov. to subserve the general interest 
and every one’s capital is the capital of the commune, 
‘.here is no individual pride. Less tne egoism, less the 
narrow boundaries. Thus when the idea that each orn 
shall enjoy the fruit of his own action disappears, every 
- will reap the benefit f .omin- a effoit. When all such 
mdiri bial prides vill go away and when all actions will 
be dedicated to the unbounded real universal existence 
fof God] -in other words-for the good of His universal 
cel all binding and ah sadness will 'automatical!** 
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cease to exist. Because there is no individua. egoism 

v. hich will cause bondage, every action will be for the good 

of the whole, provided every one does lus or her best. 

It is when desires remain unsatisfied that an indivi¬ 
dual is compelled to take birth again and again to 
fulfil his desires. But when there is no individual desire 
owing to its merging in the whole, or when the fruits of 

his actions are dedicated to the universal Soiu, as just 
described, there is no reason for an indi\idim So* * e >ng 
v>°und. by his actions and being born again an a ^ air u To 
go be; ondthe ties of action is to enjoy a blissful existence. 
Such an existence where there is no trace i ?0h m 
reserved for those whose egoism i=> c0 ( b ^ rari:i ' OA 

:ne d into universal existence i.e. the individual :as comp- 
letcly identified himself with the whole. 

In our commentary on verses -3-25 of this cil apt^r, 
Ave have shown that in 4 waking the Sou ib m imitnu 
state, while in :ckmd sleep he enjoys the un irm e' ht L te. 
Owing to this individual egoism during ^a un 0 s a e t. 
^°ul is experiencing limitedneis and suW- tuUC 

b V- I^ut in sleep as he has become unlimited, - L °\. can 

touch him. So our thesis is ‘By giving »f thestuse o( 
uuiteuuess and r, -idling the state of unhmitcdnc.--. ■ mo 
U devoid of sorrows a man obtn'ns incomparable 
fcliciu . 7 

V: «n when a man’s body is raided with boils and 
Pustuicg he is freed from the pain arising from them 
'.lien lie reach the state of un&utednesb m deep sleep. 
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<i? { ~ %-!*% r%^5T sicfipr *r ti it 

^r%^srici ? ^n' ^r ^r^i% t 

^nr«?r5’3^ r ^'i^w^tPTWrr n ^ 11 

“ When your intellect shall escape from this tangh 
of delusion, when you shall rise to indifference as to 


what has been heard and shall he heard, ( 52 ) and when 
your intellect bewildered by the scriptures, shall stand 
immovable fixed in contemplation, then snail you attain 


unto Yoga, disciplined behaviom. ( 5o ) 

I An ordinary man’s intellect becomes soiled 
account of infatuation, tao tuc intellect must be made 
clean and pure. When the intclleet becomes pute he 
becomes averse to the selfish enjoyments of his senses 
Tins averseness does away with the fickleness of mind 
tmi his intellect becomes stable. It is only alter 
this stage that he is capable of practising the path 
of equanimity. J __ _ . 


Every sick man has this experience. Similarly egoism 
which is vigorous during the waking state is almost nil 
in deep sleep. It follows that sorrow is proportionate 
egoism. When egoism is made " > fe' re'the man enters 
. i rime ' /he 1 e the real joy is enjo} • d v, abin the Soul 
alone, without any need of outer objects, and this joy 
is unbounded and there is not a trace of sadness in it* 


I Th's date is reached by (1) being possessed Of equani¬ 
mity. (2) beirv controller • , h,s hi .-s .: ul (..) forego* 
' S the fruits cf a-.tLn and giving them c ; a gift for the 
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t Go c of rll tlic creatures. When these things become 

habitual he begins to experience this natural joy within 

Umself. This is the zenith cf man's advancement. The 
Preparations for this consummation is indicates in the 
•’ e xt two verses:— 

( 52-33 ) These verses show the order in which the 
‘teucct of mail evolves into higher state 

b Removing the tangie of delusion * inted„ct,. 
lri d ma.king it pure; 

II. Developing complete indirlerenc- 0 s Sl1 

Pleasures* 

HI. Making intellect stable by removing its 

-Rkleness; 

IV, Making it firmly stable in contemplation; and 
lastly. _ 

V. Attaining tiie perfection in the pro. of b p- ed 

behaviour. 

Let us now consider the stages of tm-> <- oiut.wr.. 

!n the 1st stage the intellect is turbid by ^nemnee, 
snakes him sink deep in the dirt of '■> ' »«*• 
Pleasures. In enioying the?e ulfish pleus<ne s 
1S e *aau$i:ed, and he becomes impure all ^ 

^'vays dependent on others for his ev^ enCC * 0 tlnv5 j 
^ this time thftt he gets true pleasure^ fiom luate m 
^ n J°ymeats. He increases his stock of the^c 0 J^ ; v 

lr uubles are also increased proportion d. - e ll S 

• uh jo.^1 y * i mental rcitotic* *. 

J -t to immense sorrow r.nu e>.tremc u 

no br r h. . . . . . 1,. 4- hr/ t [\Pi bvvour OI 


SO) 


" ^ , immense so**row r.nu 

"*»» to stcut/ole for peace. At latt Ivy the favour ot 
" "" to realize that be will not 


'no l,oU 


mar b.; begins- 
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>e happy unless he gets out of the mire of his desu • 
for selfish pleasures and he ultimately throws oft hi.- 
infatuation for them. 


How to wash this dirt is a question to w hich th ¬ 
reader should pay particular attention. The greates- 
uncleanliness relates to the sexual passion, io transgt < -=>- 
the bounds, laid down by the holy scriptures with regard 
•to this passion, has serious consequences. A man w ,1J 
does so is degraded in many ways. To a-oid this degradat¬ 
ion the surest waj is to control and discipline himsc- 
very cautiously. The celibacy means conduct nece~ -ary 
attain higher spiritual power; conduct nccessery to develop 
the divine Soul force latent in man. The control of ah th 
senses is essential for this celibacy. 

The second unclcanliness relates to greed. The 
jest means to clean this is not co store more than suffici¬ 
ent f or one's life and thus avoid falling into the inire of 
•meed The third uucleanliness rein tes to a ng er, and for th' 
th' e ow of non-violence is essential; non-violence means, 
not only avoiding killing but also avoiding giving pain to 
any one by thought, word and deed; and also giving 
pleasuie in all these w ays. Besides, the following qualitie- 
are helpful in removing mental impurity:— Veracity; 
abstaining from theft, preserving the purity of body- 
speech, and mind, contentment, practising endurance 
l«y bearing heat and cold, study of thebe-: scripture; 
and devotion to God. 

X W too much enjoyment or too much gratification 
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senses ?. man is likely to sufier from many disea_.es, 
lu -nce at least in the interest of iiealth it is necessery iO 
■' v oi(i this sensuousriess. A man, therefore, should make 

v °ws as follows:_ “(1)1 will utter only good words, 

an d read only good books; (2)1 will not allow my 
tongue to run'after nice ' flavours; ( 3 ) I will consume 
ns much food as will keep me fit and healthy; (4)1 will 
not he deceived by the allurements of the senses and 
^5)1 will control my mind thoroughly. " I* 1 this wav a 
man can get rid of the ignorance which, surrounds his 
mtellect and wash away its impurity resulting irom 
mfatuation and purify it. Th.s is essentially necessary 
'°‘ the spiritual advance of man. 


Once having made progress like this t"' intellect of 
nij, t will become stable. People given to pku.t>. es 
' ! w uys fi cWej because being satiated with one sort they 
after another. They could have avoided fickleness 
' °ne pleasure could have been enjoyed foi • ' u ” t 1 
V<ilv chapter it has been said that, “ many brum. u.c and 
midlfcas are the thoughts of the irresolute. ( Oita -41 1 , 
’ or this reason they are unfit for meditation ( 1 -e reader 
^’onld consult our commentary on 2. 40-44 in this p ace.) 

he ‘Qtellect of those who have become averse to plvasorcs 
c, >ad ually and siowly becomes calm aid P eac n * _‘ l 

now proceeds from their soul and it 3 c\aa. .mg, 

° they become conscious o' " ,s constant 1 

enjoy it at will. 

n this calmness becomes hi-* natm , Ids iuteli.e<u. 

IG 
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becomes stable completely and regards every thing ns 
being the part and parcel of the Universal Existence- 


' Compare the two states: 


Undisciplined attitude 

The intellect of those 
who are attached to enjoy¬ 
ments does not become 

stalle in contemplation 

( Gita 2-44 ). 


Disciplined attitude 

When intellect will re¬ 
move the turbidity produc¬ 
ed by infatuation, and will 
develop indifference regard¬ 
ing selfish pleasures, then it 
will become stable in con¬ 
templation and will pro¬ 
gress in the path of equani¬ 
mity. ( Gita 2. 52-53. ) 


T h „ 3e t , vo verses should be carefully compared and 
tbe proper rnoral drawn from them. In his way a .nan 
in .he mire of selfish desires graduahy nses to h.ghc 
stages, by making his intellect stable. This order of stages 
. ^ :i man who wants to progress 


is very instructive to a 
gradually 


rice 


of 


liana's mind had been vitiated by the adv 
Saniava and others and he had resolved to give up h* 
, , a__ : ,1 time. On hearing this advice from 


Saniaya and others and n- - * lo 8 ive 

duty at a very critical time. On hearing this adv 
the Lo-d, Arjuna became anxious to know what arc the 
advantages of making the intent stable: what the mao 

• ith such a stable intellect can achieve; what hi* 

• chavtour is and so on. Here follow his questions:— 
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23- The Stable-minded Man* 
sr, m %sra 1 

T^nsfr: 1% snri^cr j%msfcr mm n <t« a 

Arjuna said:—“What language, O Keshava ! discribes 


mau of perfectly poised discernment, who has 
established himself in enrapt concentration ? What 
• v,i ^ man perfectly-poised discernment speak, 
‘ >dt should he sit down w, what should he move 
1!nt "°”(54> 


-nto; 

54) The steady minded indicates ‘ the ideal-man * 
^ le Gita. There are two sorts of men: one sort has 
^ stable mind and the other has an unstable one. The 
‘"•ter is degraded and the former rises to the highest 
'VC' tl0n ' * n ordinar y life too, this difference is seen. 
,r ’ stn ble-minded are a few, while the unstable ones form 
0 1 majorit y* Every one wishing to effect his moral 
hinr nCement shonld remove fickle-mindedness fron. 

A man tl)US advanced can s ct ,nto perfect 

b'is' CU la t^ on a t any time and can also do bis daily 
Xv ak' leSS P0rfectl y wed as well. Every man in the 
jj- " ,n ^ s tate does three things: — He speaks or expresses 
h..... ^ l01 \ghts, he remains stable or he transacts his 
°f Hf c * Arjuna's question- are about these three 
He .^ Uf fourth viz. perfect concentration al.: . Thus 
i|, gst-' : ~ W,ltn fhis stable-minded man is experienc- 
oi absorption in Supreme Spirit, how can w< 


P c ^ni Zf a t * 

conr.-, ' lun ■ By what s : gns do we know that he is in 


L °ncent)- * - 

stage ; c •* l ° 1 • s-'-widhi ); Here the definitio: 
" ,n< M*lned into. 


of his first 
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r 1 ] Next when from concentration he lapses into 
waking, how does he behave ? All men speak and act 
pretty much in the same way. How can we distinguish this 

perfect man from his behavioiu 

[21 How does he express his thoughts ? How does 

the ett ; n- out of concentration affect his behaviour ? 

Is there any difference between people who never get into 
concentration and one who has experience of it ? Hot. 

I - *w one is or is not having the joy of 
can we know cnat ^ 

concentration by bis spec^ i 

3 1 When a waking r««>» " ish<!3 10 «<* illto «<•* 

t J tratinn what posture will he adopt ? What 

state of concentration, wud . 

t p what state will he remain fixed 
vill be his position m 

so that concentration will be easy for him and how can 
« know that he is preparing to get into that state ? 

r 4 1 How docs he conduct himself ? J n what way 
does he transact the business of his life ? By what wa>- 
of dealing with his fellow-men can we mark h,ir. out r 
This steadv-minded roan is an ideal man. If peopb 

.vith unsteady mind wish to make some progress they 
should copy his ways. They should imitate his post. 
After examining his ways of expressing ideas they shouM 
imitate them. They should mak then utterances sacru- 
like bis. Since he is a model for others, Arjuna asks W' 
definition of this steady-minded, so that he can chooi- 
man with a firm will ran achieve grea 1 


his ideal man- ... nw» •••* ° n 

things, while a man with an unsteady will® a miserab' 
v Vl . .he,. .ns arc answered aWe length 

in the following versa;: 
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srsrgirar *r^r hwJkih 1 

3?rcRF*RIr*R7 TfZ' <1 15 

^:%R5T%3ilT^r: I 

SrRTCHTOWSi: 11 ^ 11 

* *n * 

JTin4?RTcr rf srsif nrV.fg^i u » 

^qfsmsfR * 

gjsr*ncf^^i v?*rt^ a^T sr!B^‘ 11 ^ 1! 

The Blessed Lord said— 

“ O Arjuna, when a man abandons :T tlm de&ii.-i> of 
^aitrandis satisfied in self and by the ••’elf then, he is 
’ al} ed a man of stable mind. (55) He whose mind is free 
‘tom anxiety amid pains, indifferent am’d P*~ a -’‘ es» 
-°osed from passions* fear and anger, is calh- 1 - 1 
>v . ith a stable mind. (56) He who on every side is 
•”hout attachments whatever Imp of fair one! foul, 
' vho neither likes ncr dislikes, of such a one the under 
'landing j. : we ll poised. (57) when, again, as a tortoise 
* av * 5 in on all sides its limbs, he withdraws his .tenses 
- n the objects of sense, then is bis understanding 
' i,s «d. (58 ) 

/ 35 "5 H) The first mark of a steady-minded man is that 
£„->*>•>* all longings, oth good »nd bad. It k only 
d c : nr ’° f stage of a disciple that good longings have to 
" lostc, < id and bad ones abandoned. I < this way the 
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is educated in the art of the sublimation of 
desires. By rejecting bad longings, more than fifty p et ' 
cent longings are out of the wav. Later on even good 


ones are easily given up. Every moment of Waking stage 
the mind is engrossed with some desire, good or bad- 
All this lias to be subdued if one wants to obtain » 
stable intellect. This is done by restraining the inclina¬ 
tions of the mind. After abandoning bad desires half the 
trouble is over; yet it is found that even good desire- 
perturb the mind. He thus tries to sublimate all hi* 
desires. 


When the attempt succeeds he becomes perfectly 
equipoised. This is the reason why all the desires are 
mentioned in 55th verse for abandonment. 

Here it may be objected that nothing will b : gained 
by putting away good desires; though every one would 
agree to abjure unholy ones. This point must be consi 
dered very carefully. We have seen ( see com. on verses 
23—25) that in deep sleep, in concentration (samadhi) and 
in final liberation he limited individual Soul expediences 
the stav of unlimited Universal Sou!. Ve shall consider 
first that state which is familiar to every one i. e- 
sound sleep. In order co attain this lamasik or inferior 
experience of universal state in sleep, we have to 
get rid of thoughts good as well as bad: both 
detrimental to quiet and round sleep. Much more thei 
fore is it necessery to drive away, both good and bad 
desires, to secure the rajasik experience of that stab 5 
called c >m antral ton ( Samadhi), which is a grade high r: 
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ai 'd the last one, the topmost unlimited state which is. 

Ifwi /,' and in which final liberation is attained. \va 
now see why good desies also have to be put away. 


•In the stage of the daily routine of life, a man has 
to begin with the abandonment of evil desire? as a sort 
of training and as an aid to an equable temper. But in the 
higher stages even good desires have to be abandoned, 
in deep sleep and sa ->.(idhi even a benevolent desire is 
cause of distraction. People studying concentration 
mind have this experience every day. Bonce the 
Gita says:— 

“ Thus you shall be free from the bonds of: action 
yielding good and evil fruits. ” ( Gita 9-2S ) “ He who 

renounces good and evil and who is full of devotion, is 
de ar to my heart. ” ( Gita 12-1*7 ) “ He having obtained 
[air and foul objects, neither feels delight nor dislike. " 

! 2-57 ) All these verses clearly refer to the freedom 
from both sorts of desires. Of course, the e l ones 
have to be put away in the very beginning as tucj le^.(i 
a lnan to degradation. 

Suppose that a house is on fire and the inmates 
re caught inside and might be consumed bre unless 
cil ey run out. At such a crisis, they cannot be avaricious 
even about the goud things; so they ought to sacrifice 
the '’ bole lot of good and bad articles in the house. The 
■> oie remarks apply to the removal of good J cvii 
desires. We conclude, therefore, that foe attaining the 
'ughest position of a stable mind, it is required to' 

• nuance both good and bad desires. 




fi'awad-Gita 


24S 


Cad 



n 


At first this renunciation require? great effort; but 
later on’it becomes a habit or second nature. Then this 
stable condition becomes a part and parcel of the man’s 
life and this discipline becomes his nature. 


Desires arise to remove certain deficiencies in man. 
Want of water and food create thirst and hunger in the 
body; want of a companion leads to a desire to marry. 
\11 along men are intent upon satisfying a myriad desire-: 
like these. After satisfying one desire, another springs up 
and there seems to be no end to this affair. The result 
of this is the absence of any leisure to 'think about the 
liberation of their soul, which is the prime duty of a man. 
The body is a mere means to this end and yet it is 
surprising to see that men waste most of ibeir time in 
fondling and coaxing their bodies. The Soul, for reveal 
ing whom the body 'as been given to us, is ignored 
by almost every one. For thinking of welfare of the 
Soul, one must give U 1 selfish desires, or he must 
nblimat them all. This is a necessary pre-requisite for 
the emancipation of woraly fetters. 

Tlie power of the Soul i.-> infinite and only a pari of 
it is revealed by the body’. Phis power is distributed among 
: he senses. By running after the objects of senses one 

will realise this power partially; out by dipping into the 
unfathomable sea of the Sor.i, one v. ill experience 
ooundless power and obtain endless felicity. Hence one 
must not waste one/? whole life lime for the graiilicatior 
d one’s selfish desires, so as to leave no lime r or th good 
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of one’s Soul. The Soul being desireless by nature, He can 
secured only by ourselves being free from desire. 

Compare:— 


“ The soul is free from desires, wise, courageous, 
^mortal, self-existent, completely satisfied with flavour, 
lacking i n nothing, free from old age, like a young man. 
Tiie sage knowing him thus has no fear of death. 

( Athar. V. 10-S-4-I ).Sucb desire-less soul is attained by 
‘hose who are themselves free from desires. Hr . > ...i 
’P an with desires acquire him who is without dc-ires ? 
Compare also:— 


“Courageous men, giving up their desires and u 01 ship- 
n S the Supreme Being acquire a peculiar ^ in< ^ ° sll i’ Cil()l 
<Kv "'e energ v. " ( M.radak Upn. 2-2-1 ) " That K the 
nature of the soul which is devoid of ordinary desires 
• ' fch ire for the Soul alone; it nlone is free 

fiom misery. " ( 13ri. Upa 4-3-21 ) “ He who is devoid of 
de- ires, is called ‘ om who has got his desire, one who, 
s desiring only the Soul’ ami ‘one who is free Horn 
wisires. ' His breath do- ; not go away, ho w onu . %v:t h 
Hrahman, and remains in Brahman. When all the 
in his heart arc put away, men t> -> 10 tul 


-- 1 IWUI t — — J ’ 

•‘-conies inmortal and acquires Brahman, then md there.,, 


>a. 4-4-6-7 ) 


. . In tl’^e passacesdesin less is said to mean one 'hose 
'^ ,,tes fulfill^ an d whose desire Is of Soul only. 

, ^ Wh ‘ h! « no other desires except the solitary desire 
1 K ' So: ’‘Cs .said to l- desirelcss. The quotation from 
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the BrihadL Upa. positively lavs down that only aft- r 
all the desires are extinguished that immortality ' 
obtained by a man. He is mortal as long as he has de5i' 0? ' 
When desires remain unsatisfied there is the possibiliO 
of misery; when they are removed the fear is no moF- 
f That is why the Universal Soul is not liable to death- 
The Jivct (Individual Soul) being full 0 f selfish desbF 
is continually afraid of death. Those who desire imrr. ' 
tality ought to ponder over this thesis. 

There is a statement uelf is pleased by the Self* 
One having no other pleasures is pleased with his o " l> 
Soul, by contrast one who is given to sensuous pleasw 1 ^ 
is always discontented in spite of so many woo’-b 

pleasures. We tabulate below the two states:_ 

Desi reless &UU of desi ixs 

Without desire. ^ hose desires augment. 

Who has satisfied his intent upon enjoyment 

desires. of objects. 

Who only desires the Soul. V- ho desires enjoyments 

of objects. 


Pleased with himself. 

Immortal. 

Having courage. 

Free from misery. 

Calm even in adversity. 
Indiffer nt to pleasures. 
Free from fear and anger. 
Adver.-e to sensual 
pleasures. 


Discontented (and un- 

happy.) 

Mortal. 

Timid, lacking coinage. 
Miserable. 

Dejected in adversity. 
Always enticed by pleastu 5 ^’ 
FuM of fear and anger. 
Hankering after sensual 
pleasure s,- 
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This table brings before the reader the felicity of 
the desireless state of mind and the damnation of the 
sensual state. Every one knows that the calming of a 
desire gives pleasure. A thirsty man drinks water and 
the desire is calmed when he gets it. Here the pleasure 
‘ ies n °t in the finding of water but in the calming of 
the desire called thirst. Pleasure is proportionate to the 
degree i n which a desire is calmed and there is no 
pleasure during the continuance of the aesiie. 


When there is no desire for anv object in the outer 
v ’ °rld, a man is happy in himself. After a \oung bonny 
child has suckled at its mother's breast, its one desn 
tein g satisfied, it is happy and pleased with itself. Suet 
a s tete lasts only a couple of years. Paie on when a 
crowd of desires arises, this angel sporting in celestial 
h aide ns, descends into our mortal and miscrahl uorld. 
T Ws is full of Eden ( Atma ) due to tasting the forbidden 
fr uit of the tree of knowledge. It is for this eason that 
d'e Gita prescribes abandoning the desire lot the fruit 
of action. 


With the rise of desires the Jiva separating himself 
artificially f rom the highest Universal Soul is entangled 
,n worldly objects and after satisfying his desires goes 
Jack ° his own place and there he k happy. In othc 
a roan iS miserable by being attracted to the 
' (Hid and becomes happy by going back to his place, 
eternal abode of peace. 
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The reader will note here the clos . connection 
between the desireless state and happiness and final liber¬ 
ation. That here he is pleased with his Self is due to the 
Soul’s real inherent blissful power. This is the highest 
goal of man. 


At this stage some one may say: ■ ‘What is there 
■ ! the Soul by means of which a man who is desireless 
can derive pleasure from his Self: boran answer stud) 
the following: - 


" This Soul is like Ether assuming the body having 1 
file form of the mind and breath; being full of lustre, and 
is ~uc.h that all his wishes are fulfilled. He is full of the 
power of doing anything, filled with ail desires, filled with 

all the odours and filled with all the flavours. He is all' 

pervading, cannot be expressed in words, and dues not earn 
for anything. He is in my heart. He is bigger thar 
the Earth, the Heaven and the Firmament. He is bigg er 
than all these worlds. He is Erahmana" (Chha* 

;:>a . 3 _ 14 ). \Ve see here tnat the Soul’ c : power i? VC1 - 

great; all the energies are residing in Him. All the 
strength seen in the .vc Id belongs to Him, the world 
^o 111 'inly a very small portionof wh.it isin Ilim. Anoti*r 
dcsetiption of him isdontained m the following passages." 

>• The whole of this world is born from Him namely > 

I,.r I), memory, the firmameut, light, water, 

strength, knowledge, mind, wish, speech, names medita¬ 
tion. - crod hymns, and actions. The inamfeslalioo ° 
fin -'!d n i l its in rging again into its origin, proceed 
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( Chlui. Upa. 7-26-1) 


For this reason all the scriptures recommend the 
realization of this Soul. This realisation indicates the 
attainment and realisations of the gratest power in him 
se ’ r - -'he power of .he other objects pales into insigni¬ 
ficance before it as we all knew how limited the indivi¬ 
dual Soul is. Knowing this will sensible man be content 
with the small power of this material world, leaving 
aside the unbounded power of the Supreme Soul? It is 
'•his power which makes the sage derive pleasure iron; 
his own Soul. All joys are centred in die Soul and this 
Sa ge therfore has no need of other objects for his 
pleasure. He is always contented in his setf and no selfish 
desires perturb his mind and he continues to have a 
stable intellect. Such is the development of this ideal 
UQuipoised man. 

Ordinary people construe the abandonment ol all 
desires to mean not to do any act. t he)' think that as 
action is the result of some desire, wo desire ould rr an 
no ^‘on. This appears plausible but on closer analysis 
*s not tenable. See what the Lord says ; bou himself:— 


O Arjnna, there is nothing that should be done Ly 

me * irt all the three worlds. Nor is there anything worth 
k’-biug, whieh has not been acquired by me. And yet 
( Gita d.vu ) “ j ; ,t ' the ignorant acts, with an 
'‘^hrn, at tothc | l lut of action, the wi. c man • diould 
," :t ln t,,u sai,. way, but n ithout attachment, simply to 
•’ nn " ;,boilf '-be welfare of the weld. ” ( Gila 3-25 ) 
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Here it is clearly stated that even a steady-minded 
sage must perform actions for the good of the world. A 
man full of selfish desires acts selfishly. But one who 
performs actions without a selfish desire does so for the 
good^of the world and does it very carefully. The field 
of the former is very narrow, while that of the latter is 
very wide. Hence the latter has to acquire great power 
by attaining Brahman. Shri Krishna himself was a 1 ‘ogu 
without any selfish desire, having a stable mind, and was 
a perfect being ( Purushottama ); yet he did more work 
than other men in the political, social and religious 
fields; this fact is well-known in history. The example of 
janaka and others show the same thing; as also the 
examples of Vamana, Narada, Yajnyavalkya. We thus 
see that by being desireless the man’s field of action 
becomes very wide and great power is thereby awakened 
in him, by means of which people are hypnotised by and 
attracted to him. Compare the following:- 


“One who rejoices in his own Self, is satisfied and 
pleased with his own Self, has no duty to perform. He 
has no self-interest, either in doing anything or not doing 
anything and he has not to gain anything from all the 
creatures. Hence you mould always perform actions, hy 
giving up selfish desire for the fruit. The man who doe- 
so reaches the highest places *' (Gita 3.17-19). We see 
now that a man taking delight in himself has no selfish- 
interest outside his own self. His disposion is so forme- 
that he always works for the good of the whole world* 
He i^ the proper custodian of such dispassionate action- 
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Gita here certifies that a man performing such action 
always working benevolently. He does it as naturally 
as a lamp gives light, and he does it because it is his 
nature to do sc. 


r he man with a selfish desire works in the narrow 
neid of his individual good, while the man who has no 
selfish motive works in the widest field of the good 
i-he mankind. It is not therefore to be supposed that a. 
man who is desireless is like a stone, without any activity. 
T ° give up desire means to prepare oneself to work in 
the widest field. As the tree bearing fragrant flowers 
flights the world, he delivers the world from misery and 

thus delights it. 


1 he further marks of a steady-minded man are not to 
feel dejected in adversity, not .obe enticed by pleasures 
to be free from affection, fear and anger and to observe 
Peace in silence. As a rule, men are unable to bear sorrow, 
become dejected and give up any good project they have 
m hand ; this is a sign of weakness. Another weakness 
,s ^ be puffed up by success, to become insolent, to brag 
about oneself, not to care for what is moral or immoral 
and to be absorbed in sensual pleasures. Thus an average 

!* an is shaken by fail .res and miseries like a piece of cotton 
y °f wind, or is enticed by pleasure, thus showing 
that he is unsteady. He is moving between the extremes 
?: f< : ar due to sorrows and libertinism due to indulgence 

m pleasures. Hi., p as si v it y does not end here. If sorrows 
COrne ln floick succession be gets cross with those who 
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are their cause and he is full of anger if he does not ge'- 
the pleasures he expected. This is the result of weakness. 
Man is not created for displaying weakness, but v" 
developing his Soul-furce and to realize the infinite power 
of Brahman in him. If he does not acquire this wovver of 
the Soul which would enable him to resist both the 
pleasure and pain, he has lived in vain. If the purpo=e 01 
his life is to serve, a man must neither be disspirited by 
sorrows, nor be elated by success. A man should b° 
free from fear, ar.ger and avarice and without being 
attached to any objects, should increase his spiritual 
.power and realize the power of B%a/man in him; he 
would thus secure the natural joy emanating from his selt 
and which would never be interrupted bv any outside 
situation. 


There are objects of senses and ideas which are 
ready to overpower men by their tremendous attraction. 
>nd the tendency to submit to them is seen in almost every 
in . .. Again avarice, temptation and anger, these three 
enemies are ready to pounce upon a man in order to bring 
him in then power. If therefore instead of facing thes© 
a man would turn his gaze inward and learn to be pleased 
■with him.: elf, no sorrow can shake him out of his peaceful 
condition ai d no pleasure can attract him. In this eay 
he is able to increase his divine power in him. 

Such a final state is reached only by getting rid m 
dl longings. His primary longing •'$ for getting please 
and avoiding paii:. Now, to be mchfietent to both of 
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ign of the Suul revealing himself in him. Man must 
’ti 'k to his duty without being tempted by pleasure and 
•'iuiout being upset by pain. 

^ ben a man ceases to care for pleasure, pain also 
~'^ as es to upset him. To expect pleasure from outward 
° Jects is Mso a sign of weakness, because the Soul is a 
measure of all bliss. Outward pleasures are trifling when 
compared with the bliss of the Soul. This is like an 
emperor saying that he is a begger, in a fit of madness. 
n the same way, though the Soul is a fountain of joy, 
‘ tn orcJ inary man seeks pleasure from outer objects and is 
ctsturbed by the sorrows of the same. The man in whom 
t!ns Power of the Soul is awakened is call id steady-minded. 

fn this state he is silent. Silence means not wasting 
his energy i n speech. Just as energy is wasted in using all 
the other senses, so also it is wasted in speech. To save 
^ ri ’“‘gy, ^ j s necessary to observe silence- .v man misuses 
’ lls Power of speech in quarrels and useless disputes. If 
v* ould make a proper use of his speech or even to 
°bser\\. silence, half the quarrels would disappear and 
thci, v ould be more happiness. If we cousidet bow few 
; we the words used by men, or the writings published by 
which are conductive to peace nu concord, we 
shall realize the value of silence. Moreover silence is an 
ect * ' rne ans of the control of the senses. 

Tt v ^Hence helps to calm the nund and to control it. 
re di n0t m e i3y thing to obsreve silence. This will be 
^ nn -- tries to. hold iiis tongue for a couple 

a jS. I his is because men have formed tlw habit of 
17 



Chap 



speaking for a great length of time. This silence 15 
a necessary step in the discipline by which gradually a 
man becomes steady-minded. Yajurveda by using the 
metaphor of seven rivers says thus:— 

“ In every body seven sages are stationed. Regard 
this body as a hermitage of seven sages. They are protect- 
ing this hermitage without the slightest inattention^ 
Seven rivers go back to the place of the Soul vul0 ’ 
sleeping. All the time, in that hermitage two gods do no 
sleeu: but keep watch for its protection.” Tne seven th® 
arc the nose, the tongue, the eyes, the cuticle, the ears > 
speech end the mind. They are practising penance m ^ 
hermitage in the form of the body. 7 hey must he nia 
Yogis and sages. They are really sages, but they are curnc 
into demons by men on account of the lack of self-con 
If the senses are kept under control they become sir, c 
and without control they become demons. inesen u 
of < niMrcn are like sagec. These sages are performing 
sacrifice lasting for a hundred years. But demons 1 ' u 
diseases &c. are doing their best'to bring it to an end. i 
try to make it unholy; create bad thoughts and h rlI ’° 
it to an nd long before hundred years have elapsed. ^ ° 

roung fighters arc ever ready to protect this sacrifice; t 
■ • v the two breaths, T’fctnct and Ajmuci. t hey neither on, J 
nor take rest. Their whole attention is directed to c 1 
'<-struction of the diseases, C and the protection <■ 
'he sacrificial ground in the form of the body* x,,ii 
the sage: am asleep, the seven rivers which ilow fr° ,a 
the sleeping Soul befin to flow backwards into the S , u ' 
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<rf ^|T wre^ir ii 

? frP7r ^JPT #JRr*T JpPP3I I 

avrt-irR ft»% sre* *rc: n =« » 

cfrfjT ^fcifioy wdna? ^c; cIT^FcT Hr<T 3 :‘* ! 

Or ^frf'-trrfoT rr^r sr$T •* 5? *• 

The objects of senses turn away from a . abstemious 
dweller i n the body, but not the relish for them and even 
the re hsh turns away from him after the Supreme Brahma; 
15 seen (59). o son of Kunti, the excited senses of even a 
P' e man, though he be striving impetuously, carry away 
hls mind ( 60 ). Having controlled all the senses he should 
? U for meditation, mailing me his goal; for his intellect can 
he c -md to be perfectly poised, whose senses are under Ins 

Perfect, control ( 61 ). 

L When o man becomes averse to enjoyments, tne 
E jects areaway from him outwardly, but the longing 
remains intact. It is removed, when the disciple knows 

! he Su Preme Brahman. The power of the senses is so 
r, -mendous that the attract the mind of ev.n a wise 
man 'vho is making special efforts for their control. Sn 
a " ould oractisc Yoqa by controlling them very 

carefully i 


rhe mmrent which 
^ ate * mecs inward 
tlu «>‘e and other o 
waking, a, d face : 


»W 


ever faces outward in the waking 
in deep sleep. This means that 
. ns of sense face outward during 
a*d during sleep. 


\ 
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The advice given here through metaphorical language 
is that you can make the senses wise only by self-control- 
By turning the senses inward a man increases his spiri¬ 
tual power. It is clear from this advice that the Soul an 
the senses have great hidden power. If one desires to ® 
steady -minded all these seven, have to r»e made asce ^ 
having complete self-cotrol and their gaze must be turne 
towards the Soul. This means the same thing as g‘ vmg 
up all desires, being free from attachment, and b eing 
pleased by the power of the Self. In the next 
verses the importance of the control of the sens 
explained in clearer terms: — 

(59-61) Every one of the senses in the body of a 1X1 ■' 
has in it very great power. Ordinary effort would not a - a 
to resist them. Those alone who try to resist them ^ 
appreciate their tremendous force. Those who drift V>1 
tlie current cannot feel the force of the current, but o . 
those who swim against it know the force. ^ 

The ordinary man thinks that by keeping hm>-^ 
at a d'st- ice from the o! jects of senses or by not en/O ■ 
them, the senses are controlled. This is a great error- 
For instance to eat foot is in the sphere of the 5e,1 ‘ ^ 
taste; by fasting a man keeps food away from him. . ^ 
his longing for foo ! remains there. The same -^ 
applies to the deprivation of other senses By keep ^ t 
the objects away by compulsion, the desire of enjoym^ 

h -rt 'Sc the mind depriu d of food is always dream* » 

of nil kinds of delicious foods. So it might be saw ^ 
the .objects though kept away are residing in the ,n “ 
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giirjrror ffe*rrar f?sT<Trmr% u II 

man musing on the sensual objects develops an 
ai ‘achment to them; the attachment generates an 
a ger desire, from the eager desire unfulfiled springs anger 
' ,2) - From anger proceeds delusion; from delusion cofused 
memory; f rom confused memory the destruction of 

" as ° n an d from the desti uction of reason he goea to 

Perdition. 


[ A man thinking of pleasures gets an intense desire 
? en i°y them and for satisfying it he accumulates 
1J m'isurable objects. If anv one opposes him or there is 
~. e 7 he angry. By bring angry he loses the sense of 
g -tand wrong. Ui s mind loses the power of reflection 
** ° Wi “g to that memory is also affected. After this his 
easoning power is j t With the loss of reason loss of 
^higgjoi lows logicaUy >] __ ^ ___ 

? Cre ‘jy- s o the Gita sa - le longing or the flavour is 
ere m s P 5 te of starving. Wheri he obtains the flavour of 
t , " ectar of the Universal Soul, then only he is free from 
) U °y n * ^r mean pleasures. There is no knowing 
fro** 1<>nBin ? for .pleasures would draw a man away 
• . 1L ^ V ^ry sense is urging a man to it* specific 

J 'Joe and if a man relaxes his efforts in the least, lie 
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-empted and ‘the fall of man’ is the result; so every 
one, therefore, ought to be very cautious. 


A disciple should thus continually keep on trying to 
subdue his senses. By means of repeated efforts the series 
should be weaned over very skillfully, so that at last they 
would willingly keep themselves away from selfish pleasures. 
By the practice of Yoga, the daily duties should be per¬ 
formed according to the rules of: captures and th c mind 
should be directed towards God. By persevering i n 
this way one can completely subdue the senses. Then 
such a one becomes steady-minded. By cor .oiling the 
senses the Soul-force is not wasted, but it increases 
gradually and later on it is utilised for the welfare of 
mankind. 


The verses that follow describe bow a man degrades 
by thinking continually of objects or selfish pleasures 
and bow he can save himself rom this:— 

( 62-63 ) These verses point to tae degradion of 
man contemplating upon sensual pleasures and 
the sublimation of a man of self-control. The gradual 
steps in the degradation of the former are also shown 
here, ^ 

A man of selfish pleasures says, '* I have to enjoy 
these pleasures, today so many; to-morrow some others, 
f shall secure the largest amount and be happier. ” So he 
goes on building castles in the air; he paints piefur s of 
coming pleasures before bis mind’s rye. J n this way a 
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attachment is formed* He thinks that life is 
empty without these pleasures, and his goal becomes ; v 
voluptuous life. He is trying to increase the number of 
occasions of getting some fun out of life. At first he does 
not defy rules of morality but as the taste for pleasures 
increases he indulges in immoral pursuits and thus he 
degrades. 


One rule about pleasure is that the same kind of 
pleasure enjoyed fora long time produces satiety, The 
same dish repeated daily produces a reversion of feeling, 
at our meals. So this hedonist runs after new pleasures 
for the sake of variety. After a time this variety also 
satiates him. We find that oven after tasting sweet, bitter. 


pungent, sour, salt and astringent articles of food to 
humour out* palate we get fed up at a certain point and 
refuse to taste even nicely cooked articles. Our p ensure— 
seeker orders a dozen delicacies and h'S ccv * makes thorn 
and yet he has no relish for them. Vt cat i* cel.cions for 
others falls fla* on his palate. For this he gets angry with 
his cook not knowing that his jaded palate is at the bottom 
of the mnehief. The same thing apph rs L L " °tner 
pleasures; every -ease has its edge blunted b tune. Not 
‘being satisfied any longer, the pWsure-^u' < gets 


cross. 


Another thing rouses his anger, ccmc people oppose 
him in his game. If both are seeking the same object they 
full [oul of each o 1 her; even the} think of killing each 
other, lu formerag ; bloodshed, murder £* atrocities have 
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Men known to have taken place for the sake of women- 
and history affords instances of the liberty or subjection- 
of a nation depending on a woman sought by two persons. 
For the sake of land riots have occured and to-day wars 
are waged between countries for the sake of commerce- 
money ! In all these disputes the leading idea is ‘ I 
want to have this thing for my benefit; I shall destroy 
everybody who runs counter to my wishes.’ From small 
transactions to big ones we see that a man’s anger is 
roused because some one puts obstacles in his way or his 
desires are not satisfied. 

It is a fact that the energy of a pleasure--secker is 
squandered in seeking after pleasures and enjoying them. 
This has physiological effects like the derangement of the 
liver and other organs. This produces irritabity. When a 
man is irritated the cells in the blood are destroyed, 
circulation is quicker, a greater flow of blood to the 
brain remits and every organ is more or less deranged. 
.Every one caring for health must avoid anger. As a rule 
irritable people are short-lived and calm and peaceful 
people are known to be long-lived. For the sake of health 
at least one must keep off anger. 

The brain of a man and his reasoning power are 
affected by anger. His mind becomes conf used and he 
cannot choose between duty and what ought not to be 
done. Alter a time his memory is impaired; and he does 
not know what his duties are towards women, children. 

id men. relations, father, mother, preceptor, king, his 
priests and his benefactors. He forgets how he ought to 
behave with them and he ill-treats every one who is- 
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nearest to him. When the anger goes beyond bounds he 
loses his head and acts like a mad man. At omes even 
death results from anger. Such is the terrible consequence 
of anger ! 


Every time a man gets a fit of anger his reason is 
impaired and he is for the time a lost man. V hen his 
reasoning power is sound he displays the be=t human 
behaviour: but when he loses it in a fit of iage he b-h .ve^ 
like a beast, nay, like the devil. Practically he cea..<_s .o 
be a man. Hence all the scriptures condemn - a ‘'^ 

recommend peace of mind. Compare the fo.io a ing. 

Therefore do restrain, at the outset, the senses 
and kill this sin, which is destructive of both knowledge 
and wisdom. " (Gita 3-41 ). “ The peace oi 'me.Eteri a 
lies near to those who know the self, who are iee * ro ™ 
passion and wrath and who practise strict dhap me. 

( Gita 5-26 ). “ PTe who is able to enduie, h ue on 
earth, ere he be libereted from the body, the lorn - pro 
duced by passion and anger, he is harmonised, 1S a 
happy man. ( Gita 5-23 ). “ Triple is the {jam of this 
hell, destructive of the self-‘lust, "’rati ana 
Therefore let man renounce these three. ( Git.. It _ 


Tin’s is the verdict of the Gita on anger. It is the 
constant thinking of objects of senses which cause anger 
and hence these objects must be kept away. Otli - 
wise a man’s ruin, in the order just noted, is inevitable, 
v Next we turn our attention how to bring about a stable 
will. 
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But the disciplined self : moving among the sense- 
objects with sense? free from attraction and repulsion, 
mastered by the self, attains perfect peace ( 64 ). In that 
peace the extinction of all the pains arises for him: for. 
of him, whose heart is peaceful, the intellect soon attains 
equilibrium. (65). 

[ A man whose mind is under his control is not 
attached to any thing; he does not dislike any thing 
either. Keeping all his senses under control even if they 
are enjoying their objects, hi? peace of mind is not des¬ 
troyed. This peace of mind assures stability of will and 
the freedom from sorrow.] 


(64-66) The first means, tosecure a stabl-will a r.da 
peaceful .mind, is the giving up attachment to and di:.lines 
ofobjet 'S. As long as these two-likes and dislikes are there, 
there is no hope 'h peace for a man; this is the first 
lesson in the discipline for acquiring peace ot mind. The 
second lesson is to have a thorough control over his senses. 
The discipline lies in not allowing even one sense to 
approach to its object without his permission. 

While controlling the senses, it is necessary to 
train the mind to remain under control. 
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“ There is no pure reason for the non-harmonised 
nor for the non—harmonised is there concentration; for 
him without concentration there is no peace, and ror the 
unpeaceful how can t!..:re be happiness ? (66 . For, the 
mind, which yields to the roving senses, carries away his 
knowledge, just as the gale hurries away a ship upon 
the waters (67). Therefore, O mighty armed, whose senses 
are all completely restrained from the objects of senses, 
or him the understanding is well poised. (68) 

[ A man is haprv only with a stable mind and firm 
^ith. This is done by the practice of the yoga of equability. 
A man with a iickle will aiul wanting m ias no 

pc w e in this world. A man whose mind .o ',>s the 
senses running after pleasures cannot be pca< ef.rl, like 
the voyagers in a ship buffeted by a stormy ii <i. Such r. 
man finds himself in a hopeless situatioi So it u. 8 : 
man who !. is subdued his senses that develops a him 
’ "ili. II?s mind becomes calm raid he. attains the position 

of equanimity.] 
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^Peace of mind removes all sorrow and makes the will 
firm. From this it is clear that a temperate man alone 
gets real joy and the pleasure-seeker gets sorrow. After 
this the Lord describes the sad plight of a man who does 
not control his senses:- 


(66-68) The will of an unsteady man cannot fix upon 

W ork. A firm faitn or a steady devotion is not 
a product of a fickle mind. To avoid these two viz. want 
of faith and unsteadiness, an equable temper must be 
evolved. There are so many kinds of faiths: some place faith 
in God, some in the Soul, some in Eurvian ; some believe 
in dictates of religion, others Relieve in saints. The 
feeling behind all these faiths is: “The religious practices 
I follow in this world will secure my weal in this as well 
as in the next world. " Such a faith in religion is helpful 
to moral progress. By dint of faith a man performs 
great actions and becomes an honoured citizen. A man 
lacking in faith can never rise higher and cannot secure 

happiness. 

Readers who can picture such fickle and irritable 
persons will find that they are restless, sullen and 
discontented. Restlessness results m misery. 

It should be noted that a man of steady will and a 
restless man are both performing some sort of actions; 
but the latter leaves them half- done and has not got the 
grit to carry them to completion. He picks up a job, leaves 
it aiter a time, begins another and so on. He has no faith, 
i w ha' ho does and failure uv ■ its *nm, - atio failure lead'* 
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to worry. On the contrary the man having a stable will 
as well as faith does attentively the job be undertakes and 
.generally succeeds and success keeps the mind satisfie d 
In case he does not succeed in a thing he takes in hand., 
he is unperturbed, having faith in God. So both in 
prosperity and in adversity the man who is full of faith 
and resolute in action proves to be superior. 

Each sense is more powerful than even the wind. 
The mind is shaken this side and that side with great 
force. A mind thus shaken by senses cannot maintain its 
position and becomes restless just like the boat in th 
n cean. This is the subjection of the mind and every 
subjection is the cause of misery. Such a min is und^r 
the control of the enemy. With subjection of the enemy 
who can hope to get pleasure? Every one should there¬ 
fore keep his .nind free from the subjection to tne senses. 


u The soul is the warrior and the body :s his chariot. 
Intelligence is the charioteer and the mind i=> the oridlc. 
The senses are the horses, and they are demons of enjoy- 
mg their proper objects. The souk the mind and the senses 
together constitute what wise men call tin. Enjoyer. 
A man who is not wise and who does no: make his mind 
calm by Yoga is not able to control the senses. His state 
is like that of the charioteer who has vicious noises; but 
he Who is wise and who controls hi- mind b\ Yoga has 
them under his contaol and he i c 'omfortable like the. 
harioteer who ha to drive d cile horses. - e mail \\ho 
IS not v/ise, who cannot contr -1 his mind, and who is 
r unhv\y can never reach the highest place and tans * ills 
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26, The Waking State and Sleep of a Sage 
stt R5Fi ^r^sisrr sr?jt si^ snwfi \ 
zf&ti ^rmrtT ^ttft srt m^rr q^r£t u u 

That which is the night of all beings, for the 
disciplined man is the time of waking; when other 
beings are walling then it is night for the sage who sees 
the truth. ( 69 ) 

[ The behaviour of a man of self-control whose will 
is stable and that of the common man are quite opposed. 
That which common man iegards as unknown is seen 
vividly by the sage; that which is regarded as real 
knowledge by ordinary man is ignorance from the sage’s 

point of view. J _ 

into births and deaths. But the man who is wise, who 
controls his mind, and who is hoi) readies the abode of 
Vishnu^ which is his final destination and having gone 
tnere ha? not to experience births and deaths again. 
The man whoso charioreer the intellect is well— inS^ 
t> acted in knowledge, who has in 1'iis contro 4 the bridle 
-the mind-can alone traverse this path and reach the 
highest place of Vi$k> iu P itlce °t the highest bliss/' 

( Kath Up. 1-3) These are intelligible sentences requiring, 
no comment a /. What is made clear in the Gita by using 
the metaphor of the boat is here expressed by the 
metaphor of a chariot. -The* hoiscs of a chariot which 
•re not wdl-tiained, and whi h are out of and leave 
th> road and run as the}' lixe, the charioteer being 
heiph-.s. The men whose senses run at thei* sweet will 
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same predicament as the warrior sitting in sue! 
a chariot. No one can say when he will tumble down into 
a pit* On the contrary just as the warrior occupying a 
chariot driven by docile horses, which go simply by the 
•ouch of the reins reaches his destination with ease, the 


mar. who has his senses under control through will- power 
easily reaches the highest place. The reader will note 
the parallelism between the words of the Gita and those in 
the passage from the Kath Upanishad ( 1-3 ) just cited. 
3rd reflect upon it for his guidance. Now the contrast 
between a man with self-control and the man lacking it is 
shown by Lord Shri Krishna thus:— 


( 69 ) This verse describes how common people be¬ 
have and how the sages act. Both these behaviours are 
opposed like night and day. Look at the behaviours of 
men having self-control and men who are pleasure-seekers. 
J he latter commit atrocities in order to increase their 
pleasures, think that it is their business to oppress others, 
and even kill people if it serves their intercut. O n the 
contrary the tenner arc ready eve" to sacrifice theii life 
for social good, apart from other minor sacrifices. They 
would not abandon thei: duty even if b-T s ,l * stake. 
What a contrast ! 


When ordinary people are asleep, in the early 
morning, sages wake up and pay d* notion to God anu. 
n fjuitfi a peculiar sereni Ly of mind. 1 he metaphysical/ 
subjects like God, Seal, etc. of which people are 
' 'rant are closely idied by these philosophic sages; 
whereas they ,. re n y addicted to the enjoyments ci 
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'•sensual pleasures, as the ordinary people' are ignorant 
about metaphysical topics. 


A. temperate man does not allow any of his senses to 
.roam at its will, and he is observing strict rules and vows 
atK j punishes himself if there is a fault in his behaviour; 
in spite of a moderate gratification of desires, he enjoys 
.a peculiar felicity and becomes blessed. 

The motto of the disciplined is: ‘I have come into the 
world to do some good to the world.’ While the motto of 
the other is: ; The world exists for serving me.’ One regards 
himself as the servant of God: the other does not believe 
in God. An ordinary man, becomes averse from his duty 
towards society, the world, the nation or his religion in 
order to serve the interest of his family. The same was 
the case with Arjuna who had become averse to a 
just war on account of his affection for his relations. But 
a man of self-control never gives up his duty to the nation 
for the welfare of his family. Arjuna here represents 
the common man; whereas Sha hrishnn represents the 
perfectly disciplined Being, both of them had relations in 

the Kaurava camp; Ar i u,K alone felt for them on 
account of his narrow vision. But Sim Krishna, having a 

broad vision did not allow pity to come in the way of 
his duty. 

Those who will do their duties without being affected 
by pity will b.- blessed; those who are overpowered by 
affection and private interests will reach a lower level. 
Those who gratify their o-vn senses to the full become 
feeble-minded, whiio those who make sacrifices and thus 
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27- The Comparison of the Sea, 


'STi’T^frroTflr’Er^rirrr# srr%^rx% 

q- sr5rPr^r%*siwrahrtff n «s u 

gmxrn% i; 

R'^fTTr n 9 l 

q r ?r ar^n rVai%: tfm Vif srrar ir%« 
•%=5rrwtr?rf'WSt<r asrfWrwpBfa u & u 
?pt .' Pvt frroiir 

ni^ram) «ji*t feaR^' W! IP *' 

Just as all tire rivers flow into the sea winch nviintains 
its normal size unaltered, in spite of water pouring in 
from afl sides; so the man info whom all the desires 
enter in the same manner, can alone attain peace and 
not the man who -eeks pleasures ardently ( ‘' 1 ’• That 
nan who, renouncing all desires, carries on the transact¬ 
ions of ck.fly life disinterestedly, without a fee-.mg of 
egoism, and without the thought that aoyt.ung s (vs 
°wr,, acquires peace aud calmness t i )• O Arjuna, tins 
i‘j the condition of a man who has reached !>)<(!■ 
having obtained this he is no more subject to delusion, 
remaining m this state even at tin. time ol c- demise, 
:le hecr me; identified with Brahman t 7- '• 


the Avin who i. Iree from de.~ r e. who dues not 
•■ •y tins is mine gets rid of egoism, is not upset rv 
affection for relations and goes through all his .vork per ¬ 
fectly unconcerned, can alone get p- ■ - of mind. Tnis l, 
lb 
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uie conduct of a man who has attained Brahman; once 
having attained this state he is never tempted by anything. 
Even if a man attains this state, when he is b: eathing his 
last, he attains absolution. ] 

purify themselves have a peculiar consciousness of their 
soul—force. Such is the contrast between the experience 
of the two types of men. The desire for pleasures gives 
a consciousness of weakness and imperfection and absence 
of such a desire gives a consciousness of perfection. 
jBy these tests one can easily recognize a man with a 
stable will and a fickle-minded man. Now follows the des¬ 
cription of the state of final beatitude. 

{ 70-72 1 The state of final beatitude is the best state 


which man should regard as his ideal. 


Comparison of the Se» 


This state is like the sea, which is deep, solemn and 
calm, as also full. Fullness means absence of less or more. 
In spite of many rivers flowing into the sea, it never 
crosses its bounds, and in spite of its water being evapo¬ 
rated, its size is not lessened, i his simile of the sea is the 


some idea ot the perfection of a man ho 
, r 51 a.tc oi jBrdtit)Wf . 


best for giving son 
has reached the s' 


Although the energy of firahman is utilized for the 
creation of the world, ; t does not become less; the increase 
or decrease of the world uoes not make any alteration in 
it. Hence it is said that j Brahman is perfect: al-o unfathom¬ 
able and tranmrt. All these qualities are pm taken of by 
one who attains P valor. < • . 
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Just as the sea dees not encroach upon land even if aJ 
the rivers flow into it, this man who has attuned beatitude 
does not transgress rules of good behaviour though so 
many pleasures are at his door; he remains as calm as the 
sea. In spite of the creation and cessation oi the extensive 
world, the Brahman remains full and trauqvd- The man 
in the state of Brahman is full whether pleasures and 
pains increase or diminish. Those who oscillate hither and 
thither by the gusts of pleasures and pains ai'j inte rior. 
Those who remain tranquil under the blast;, oi pleasures 
and pains are called perfect men. 

When the body is strong and handsome, and endow - 
ed with health, when riches are obtained, when relations 
and servants are in attendance, when domestic comforts 
abound, when honour is received front the public and 
'when a place of authority is conferred so that the fate of 
the people is bound with it, a person become; ..onceited, 
commits injustice, ceases to care for others; nd even injures 
them. From this we can at once infer bat he has not 1 cach¬ 
ed the highest plane. One who has attained .he highest 
plane, in spite of having all these good things in hio posse¬ 
ssion, keeps within the bounds of morality- f g,cater i„. 
biS authority, the greater is the good he does tohu . hly . 

The Acquisition oi Pleasures 
In thi . said that all the pleasuiesetrter mto 

bim and then lie becomes peaceful. This does not mean 
that he is of his o wn accord soliciting those pleasures; ii 
rather means that they arc coming to him unasked Eve \ 
the> are < 'mod to ' an at the same time 1. ,s urmoxed 


and remains calm ai d all like ‘he sea. 
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The person who It -' reached the ‘ Brahmt state 
can experience all the pleasures at the same time. Instead 
of his seeking the pleasures, it .s they which seek him. In 
our simile the rivers enter the sea instead of the sea 


entering them. The entrance to the sea is the ideal 
before the rivers* so also it is the ideal of the pleasures to 
find an entrance in him and fulfil their purpose. In other 
words pleasures are obtained b' him unsought. Formerly 
when h.e sought pleasures he got them one by one; now 
that as he is perfectly indifferent he-obtains all of them 
together. They are, a? it were, eliciting his f avour, 
and dancing attendance on him. Such is the privilege of a 
person who has reached the mgh_st stage of liralunotv . 

PLEASURE-SrSKEK AND SEEKER AFTER THE SOUL 


Two sorts of persons are described in there verses: 

one that of pleasure-seeker and the other that of the 
seeker after the soul. The first =ort of man has to make 
Himself full . getting pleasures from outside. He has 
to wander about and bo ks fickle. The second k always 
fall. He is fi-in. Since being always satisfied he has not 
to seek pleasures from outside. He is steady in his own 
position. How can one, who beg, from door to door, have 
any settled steady position . J He receives honour who has 
no need to ask for anything. 


Every one should avoid the state of the pleasure- 
seeker . ince ; t leads to pain and loss of tranquillity; he 
should in pralereiwe acquire the state of fullness, leading 
k tranquillity. It is worthwhile to Consider how the 
. jekw after Soul can obtain ,11 r ...-Hires at a time. 






When a man desire- to L ave a particular pleasure 
l Je is restless till he gets it and then he is pleased. For 
a time he is free from that desire. Hut if he is always free 
from desire, then it is true to say that he is experiencing 
21 ] the pleasures at one time. 

We thus see the great different between the ways of 
hfc of the seeker after die Soi l an 1 the pleasure-seeker. 
A man should adopt the form r v ay oi life. In verse 71 
are explained the methods of “ seeking the Soul." 


Abandoning Pksiki.s. 


• r he man who wishes to secure peace of mind should 
•andon a]] dcs: os, and all selfish tendency. As soo as 
a desire is formed in the mind, the man struggles to 


•satisfy it and loses the quiet of his mind. Avery sense 
has its peculiar object and for satisfying t at sense it 
as to be acquired. So he is gradually dragged into tne 
"Phere ■ f different sense-,objects, now into this sphere, 
now into that. Being now under the power of the senses 
he has to wander along with them and this makes him 
restless. To avoid this the only way is o give up the 
desires. When this is done, the mind automatically, 
comes restful and peace!'..!. 

The A tions or a Man without Dusike. 

T - may be object'd here that it all desros aie given 


P’ a 1 the movements of a man would conic io a standstill. 
^ v. g|| he tIlc p urpogc 0 £ )if c The answc is »at 
„ o ,Vl ng up desire- man is act reduced to the cendb 
• ’ n ' f c rtcru*. 1 ven after giving up de-lrcs ho ’.s doing 


\ 
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some sort of action, he is capable of doing higher kinds of 
actions. A man tied in a net cannot do great deeds. ■ 
Similarly a man tied in the net of passions can only serve 
his private interest; but a man who gives up selfish 
desires can work in the wide field of benevolence to all 
men. The actions which result from a man who has no 
desire, are purer, higher and more comprehensive, tending 
to the good of humanity. 

Egoism and the Feeling ol- Mine 
< Without desire ’ and * without egoism ’ mean the 
same thing. The feeling ‘ this is mine ’ is the result of the 
love of ego and this in its turn leads to desire. Egoism 
denotes the feeling of “ I "• I a * n important, I shall enjoy 
pleasures, I shall be successful in this and in that, I 
shall do this, T dial! do that and so on. If the ‘ I ’ goes 
away, ‘mine' also g- es away, as my-ness is connected with 
egoism. If the reader would imagine a man who has 
got rid of these two categories, he will realize that he can 
possibly have no selfish desire since it is based on the 

feeling of ‘ f • 


Egoism and Altruism. 

Here we have to distinguish between egoism and' 
altruism The egoist wishes only his own interest and 
even ruins others for securing it. The altruist is inspired 
by the highest interest i. e. the interest of humanity, j 
perhaps, the whole world. His ideals are truth, non-I 
violence and other moral virtues. He will even sacrifrv 
his life for the good of mankind. The selfis 1 man ruins 
other ; for hi a sakr, the unselfish man sacrifices himself fo> 
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others sake. This latter is the man whom we designate as 


full. The egoist serves himself , the altruist serves humanity 
or God. Selfishness is narrow, altruism is w:de. So our 
worker with no desire works for the broad interest 
of humanity. This is why ‘ action without desire is 
regarded as very important. 

A man feels happy only by working in a wider sphere 
just as a man risen to the top of a hill is more able to 
enjoy pure air than the man living at the bottom of the 
hill. Self-interest leads to hatred and war: and altruistic 
feeiing leads to amity and love. Wars exhaust the 
strength of nations and peace and amity augment then 
strength. There is a unique power in lovo. Y\ .thom- 
this nectar of love a man would not he able to u ue 
purpose)of life is not warring but to love th\ neig u.. 

This peace is onlv possible by means of altruism an n.,t 

. .< up scli-interest, 

oy egoism, bo the Gita says, “ * , „ 

desires, egoism, and work for the 0 , l u ^ a 

disinterested manner; then only you " l ' 

two verses 71 and 64 ( of this chapter ) have one and 


the same purport. 

The first says, “ One vho acts by joarg up desires 
gets peace rf mind; " the second en • ^ 

controlled senses are moving among objects he is nappy. 
The object of giving up desires and controlling the 
senses is identical; desire means to make Ute senses tin. 
slaves of objects. 

Thus b\ Ihmg without desir.-s and working disinter¬ 
estedly a man attains the beatitude or supreme state: 



mtsr R y 



vvad-G ita 


580 



OlifiMAL 


eh is the the state oi a steady mind, a state in which 
there is complete knowledge of Sell. 


When the state of liberation is-attained a man 
reaches the highest stage of development. It is here that 
‘Nam’ becomes ‘Namyana’ or the \!im ’ becomes 1 Shiva 
or a man becomes the Lord himself. It J s i n this state that 
a man regards himsdif as Brahman- hence it is called a 
‘BraJimi’ state. In the lower stage a man regards himself 
as a small and unholy being, but reaching the final stage 
i,e knows that he is great'and holy. “Having attained this 

state he is free from delusion. Temptation continues only 

tdl this state is reaii..eo, <>nce a man readies this state 
lie is never subject to temptation. The Vedas also contain 
a description of the Brahni state. See the following:— 

.this Puruthn is extended upward and in all 
direr ions. He lives in the < ity of the supreme Brahman 
a: d other deities emanating ; r0rn j t „; ve j)j ni e y e?t breath, 
pr -\y-ny. ' ■ knows the city 0 f Brahman, filled with 
brosia. he breaths and the eyes of this man who 
know the city of Brahman, c ] 0 not Lave him before 
ri, . old age. Li'ing >n this city he is called Purusha. 
Tin's city of 1 he gods which is unconquerable has eigl.t 
• heels and nine doors. In it ih ere j s a golden pla Ce 
and it is a real Heaven full r.f lustre. In this big room 
. upj orted by three props cud Having three arches, there 
a god \.Lo? , intelligence and who ife "erthy 

*-’f worship. The knowers < f Brahman know this God. 

he Brahman entered this city IBahman whiMi is 
r ver subj igatud, and vvuicii is made of gold, lustrous. 


I 
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2S1 Egoism and A Hr? 


atiTTable to entice the mind and is illustrious.( Atharva 

V, 10-2) 


These hymns contain a description of the city of 
Brahman as also that of the persons who reach this 
cuv and the hrahmi state. 


*3 he Soul is called the dweller of this city. It js the 
duty of ever}' man to gain the privilege of living in it. He 
who consciously lives in it will secure perfect peace and 
perpetual bliss; those who fail in this will lag behind. 

One who knows the Brahman achieves the highest 
ideals of life, and his senses remain in sound <. ondition 
during his very long life. He enjoys peace of mind and 
oerfeet bliss as the natural conditions oi nis life. Fnis is 
the id 1 placed before the reader by this second chapter 
of Gita. 


THUS ENDS 

in the glorious mystic Teaching, sung by the ravine Lor u, 
n the science o: the Eternal and scripture ^ C ^ c 
m.perfect in th dialogue between 

Lord 3» r i Krishna & Arjunu, 

CHAPTER SECOND. ENTITLED 
‘ SCIENCE AND ACTION ' 


l¥P5Jfy, 



282 


Ghapli 


General Reflections on Second Qhapte? 

SANKHYA & YOGA 


Importance of Sankhya Philosophy. 

The two paths known as Samkhya and Yoga have 
a peculiar importance in Aryan philosophy. Of the two 
Sankhya is mere honoured. The expounder of the 
Sankhya philosophy, the sage Kapila, is declared to he His 
form by the Lord Himself in Gita 10-26. Hence Sankhya 
isex| Lined as the cailicst in the Gita. The name of (.lift 
second chapter is Sankhyo-Yoya The teaching of the Gita 
begins from verse 11. From 11 to 30 Sankhya is explained; 
from 31 to 39 we find the stimulating advice stating the 
duties of Kshatriyas; 40 to 53 we have the path of Yoga; 
the attributes of the steady-minded are explained from 
ve-se 54 to the end of this chapter. This steady-minded is 
to perfect man who is always in the state of Brahman. So 
to the Sankhya only 20 verses are devoted in this chapter. 
By way of summing up we review here this plulosophy. 

Sankhya Theories. 

Sankhya means that which is explained clearly by logi¬ 
cal reasons. This war preached by Saratkumar and other 
sages in several treatises. The chief conclusic of Sankhya 
is . “The Soul is One Universal Being and therefore He is 
everywhere." We shall now see how it is explained: - 
Ali -per^aoin o Soul. 

^he Soul pervades every atom of the objects in the 
world and he is outside also. In ail known md unknown 
objects he exists. 
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Immovable 


Because he exists everywhere he is immovable. There 
being no place where he is not, how can he move from 
one place to another? We see that in a full jar the water 
cannot move. A doubt arises here whether every Soul 
is all-pervading or only any one soul is Universal; since 
every soul cannot be everywhere. The answer accoiding 
to the Sankhya philosophy is that the All-pervading Soul 
is One, The proofs are as follow: - 

That the One Soul has many perishable bodies. 
So that all the individualised souls constitute * > ' n ^- 
Universal Soul. Compare: - 

‘This imperishable Soul is present in the bodies of all. 
(30) When we say that He is all-pervading it follows that 
He is in all the bodies. 


“ I am the self residing in the I®' 1 " f »>' "’ e >’ ein ef' 
(Gim 10-19) ‘ I becoming the lender of the world 
resort to the bodies of all the living beings. Ka w 1 ) 
This means that the Soul is universal and every indivi¬ 
dual Soul is included in Him. 

..... . -+,^1# we •-If the Soul is all- 

An objection presents lUelt iu.r<_ • 

pervading, why is the pleasm ol 0l1 ^ ot . 

another ? No answer to this is found in t ie u • l( 

»he Upanishads say that in sound sleep l ™' m 

universal state and so all duality vanishes. 7 lie same :-ou! 

a ter waking has the thought o f duality. It ae 

•man has both experiences, then in sleep where there is 

oneness a man might be thought to feel the pleasures and 

pains of.all. Bir the fact is that in sound sleep man does 
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not feci even Iiis own bodily pains like the pain from a boil; 
much less can ho feel the pains of others. We conclude 
therefore that in the universal state a Soul would not feel 
bodily pains. But as pure thoughts of one man are known 
to reach another man in sound sleep even at a long dis¬ 
tance and are also known to produce effects, it i s possible 
that in the universal state one Soul might feci the 
pleasures of other Souls both being i.i ‘oneness.' This a 
called Blissful state. 


The waking experience of a man i- certainly that of 
duality i.e. each soul feels itself to V ■ separate. So he says, 
*' I am weak, 1 am limited, 1 am 'aortal,! am emaciated, I 
shall grow old;" and so on. But according io Sanklr ^i the 
Sou! of a man is all-knowing, all-pevading, infinite, great, 
immortal, not liable to come to old age, always young, &c. 
There is such a gulf between 'he teaching of philosophy 
and the leeling of the common man. Tn the Vedas he 
same names are given to individual and the Universal 
Soul: like Agni, lndra, etc. Even in the Gita ( 15-7) it is 
smd, “My portion has become the immortal Jica in 
tue lower w orld,” A portioi of ere must be mv; so also 
a portion of the u niversal Soul mast he like Him. We 
• onehide therefore that there is only or- soul and it io 
llu*. Universal Soul. 


Gita says— 

" There -s not me when I was not; no time when yon 
were net; no time when these kings woie not. It cannot 
he sa d that e rhall not exist i - future. v e were 
in the past, wc ate now and we shall be in future. Just as. 
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^5®^ir6ul goe s through childhood, youth and old age in this 
body, so ha will gat another body. A wise man therefore 
does not trouble about it. ” ( Gita 2. 12-13 ) So gradually 
the idea of rebirth is introduced here, iron by assuming 
a bod) he is immortal and even when the body is young or 
old he is perpetually young. Even after assuming another 
body, it is he, the ancient person, who lives in i:. “ Fie 
is called ancient person that is lie is young ithough 
ancient. He never turns old. Therefore it is said. 

“ just as n man, after discarding old clothes, puts >n 
new ones, the Soul when the old body has become decrepit, 
assumes ne w bodies." ( Gita 2-22) Tn this way H ■ becomes 
young though ancient; He does not die a hen the body 
perishes and does not become old when the bod) is old. 

“ He cannot be burnt, made wet or third up. 
This is made more clear in-“ Eire cannot bunt Him, 
water cannot ir.u'ie Him wet, w ind cu.m - dn. . lim up. 
The five elements cannot affect Him. Also He is said to 
be unalterable. ” Nothing can produce any eilei 1 on Hi n. 
He is uniform, with no change of form Hence Ke i: r 't 
moving, not changing, not liable to be modified. He is 
the support of all. But He is not manifest, cannot be seen 
cannot be thought of; He cannot alter. So strange is this. 
Soul that every , m is filled with wonder about him. 

( Gita 2. 23-25) So it is s.iid:— 


Every one looks on Him with wonder; but no on 
in know Him truly. " F E n maivelot mart els. Ewn .t 
n igi... know Him tho\ cannot impart that knowledge to 
others for lie begg us description. The sages say about 
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HMrThai He must be known internally by intuition. This 
is ^he conclusion of scriptures. There is ‘Unity of Soul.’ 
This knowledge must be put into practice by all men. 

Sankhya Way of Thinking 


“ The Soul in me is also residing in other men, also 
in the ants and butterflies. Oncetnis piinciple is accept¬ 
ed, all become one from the spiritual view-point. It follows 
that if I kill some being, I shall be killing myself. If I lie 
to any one I shall be telling a lie to myself. If I ro b any 
one, T shall be robbing myself. If I practise adultery with* 
a person, 1 am practising it or myself. If j practise 
violence on any one, I shall practise if on myself, whether 
Tam conscious of this or not. If one Soul pervades all,, 
an atrocity committed on others will sometime or other 
: jdct on me; because there is no other than myself, Hem'e 
it is said in Katha Upa. 4-10,11 and Biilia. Upa. 4-4-19,. 

He who will see diversity here will go from one death to 
another. ” Just as an evil will reacts on me, so also the 
good done to others will also react on me. If this 
truth is imbibed by the people, thcii behaviour will im¬ 
prove in proportion. 

The Kauravas died by their own violence and not. 
by being killed. Every one sutlers by his own evil action. 
This is shown clearly by Shri Krishna and it should he 
1; id to heart by every one. Let us examine what feeling 
prompts, a man to commit violence or do an immoral ac . 
Hi: He is that he is different from hum v. horn be injures. 
H? Vl!\s, t: I want to b happy; so I shall snatch the good 


misr/fy 



Sankhya & Y| 


287 


vw^from the other man even by violence. 
desire to increase his own pleasures that motivates a man 
to do evil to others. If he knew that he was doing evil to 
himself in that way, he would take the right path. In the 
same way, if he knew that by doing good to others, he 


would be adding to his own pleasure, he would take to 
social service. But the ordinary man sees things topsy¬ 
turvy, that is why the scriptures are necessary to guide 
man on the right path. 


PLEASURE AND PAIN STAND ON A PAK 

Tlie most essential teaching of this chapter i? regaid- 
iug pleasure and pain with indifference. A man is prompt¬ 
ed to do evil because be wants to enjo> plcasuie and 
avoid pain. He would not do this if be regarded both 
as being on a par; in such a case he "'Oi. - n °t care ^ OI 
either. 

“ To regard pleasure and pain, gain and los., victory 
and defeat as equal. " ( Gita 2-38 ) ’ Keg uuing p -asure 
and pain as equal lead? a man to immortality. lta ~ 

Mot to take delight in auspicious things and not 
to dislike inauspicious things. " (Gita 2-57) ->-ing ree 
from longing, tea: and anger he is caked a -a to e '■ os ■--- 
will is stable. ” (Gita 2-56) All these things Hag to 
immortality. 

Man jus; like other creatures likes pleasure and avoids 
pam. This is his nature. Philosophy however teds him that 
be would gel lasting happiness orsy when e rcgaids 
pieasute and pain as being or: a par. / his attitude is so 
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difficult that the majority of people think it to be 
impossible. A mnn thinks he is feeble while philosophy tells 
him that he is all-powerful. Man avoids pain, but in spite 
of him he has to bear it; while ne does not get pleasure 
even when he is after it. If he konws that pleasure and 
pain have no relation to his wili but are due to causes 
extraneous to his will, he would realize that indifference 
to them as preached by scriptures is the most beneficial 

m 

to him. 

Here numerous doubts tnaj ai^e: it will he said, “How 
can we be indifferent to the opposite principles of pleasure 
and pain, success and failure^ Are the birth ai i death of a 
on the same thing? How can we look alike at the creation 
of the world and the deluge ? H e cannot then treat birth 
and death a 1: ke, if the pairs given above contain opposite 
categories. M The answer to t-his depends upon the correct 
understanding oi the advice to treat the two poles in a 
pair >f opposites, as ii they were on a par. 

; One should not fa d djjec. ■ t on occasions of sorrov 
nor should one feel elated by pleasures when one secures 
them- He should not feel an ardent longing for an)' 
person or thing." This is what is meant by indifference to 
the pairs of opposites. \ tn in be puffed up by 

success nor feel helples under a failure. He should iv.-t be 
insolent when he gains money or some other obje t nor 
should he feel dejection when m suffers some loss. He 
Siiould not fail in his duty, if something auspicious meets 
k m nor be upset by sorrow at . ^fronting something 
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vicious. He shoald not regard a birth as a festival 
and should not grieve if a death occurs. 

An ordinary person becomes so insolent when he gets 
rich that he indulges in violent deeds without fear of public 
censure; when he becomes insolvent he fills air with his 


cries and even goes mad. But a man with an equable 
temper preserves the balance of mind when he prospers 
and does not lament at the loss of wealth, all along domg 


: his duty. 

A man must try to acquire pleasure and a\oid pain; 
but in acquiring pleasure he must not forsake his duty and 
failing to avoid pain hv must ncc lose heart and ign ;re 
his duty* Duty is paramount in either position; because it 
is the highest obligation, while pleasure and pain may 
come and go. To give up higher ideals tor the sake of 
transitory and lower aims is not wise. A man should not 
‘transgress the moral limit fixed for hit by his position, 
whether he secures pleasure or has to suffer misery, w ne¬ 
ther he obtains success or meets with failure and so on. 

There are people who say, “ It is rather cold to-day; 
1 shall not join nr* duty. It is very sultry to-day and 1 
cannot do my work. To-day I am rolling in wealth and 
can afford to sit idle. I have lost every thing and am 
feeling melancholy; I have no heart to do my duty. To¬ 
day is l jolly-day cn account of the birth of a son 5 so 
cannot spare a rr.omem for work. To-day I am mourning 
h ,r the loss of my son hov. can a man do his duty in 
sucIa * state of mind ?Such people are unable to hoar 
the knocks given bv the / pairs of opposites’ and are 
19 
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But those who perform their duty 
ungrudgingly in spite of the pairs of opposites, are said 
to regard the two poles of ‘pairs o! opposits ’ as being oa 
a par. It is they alone who transcend them and acquire a. 
calm mind, as also, immortality. 

“ Brahman is uniform and is everywhere faultless. " 
(Gita 5-19) “He is a great Yogi who sees Brahman 
everywhere without distinction (G.ta G-o2) “ I, the Soul, 
am the same in all creatures. (Gita 9-29) ‘‘He sees God. 
who is uniform in all crea.tii.eb. Gila 1 J-2.S ) Hence 
being uniform in all places the Highest Soul is called 
Omnipresent. It is therefore c.eai that: 

Do your duty by regarding pleasure and pain, 
success and failure, gain and los: as being the nature of the 
Universal highest Soul. “ The wise man who regards 
pleasure and pain as equal reaches immortality. (Gita 
2-15; '* It might be said that pain cannot be of the nature 
of Brahman , though pleasure might. The answer is that 
pleasure and pain are in reality unreal. If a student 
takes pleasure in games and regards instruction as pain¬ 
ful, his feeling though real to him at that time, is far from 
reality. A defeated nation is sad but ’he defeat gives it 
an opportunity to show its capacities for regaining 
freedom, and is actuated by the motive of gaining 
success. So it is doubtful whether we are right when 
we call o. thing painful or when we label an event 
as a success or defeat. God awards conditions accord¬ 
ing to the actions of men; and they can make moral 
progress, if they do their duty in their respective 





conditions. God being impartial gives us the right condi¬ 
tion for our moral progress, whether we welcome it or 


quarrel with it. But as it is a part of God's plan, we 
should regard it as essential for our progress and regard 
it as the nature of Brahman ; in other words we should be 
indifferent to pleasure and pain, etc. We should neither 
hke nor uislike any person or thing. Our motto should be 
duty; ' because the hand of provident j is in it. Compare 
the following from this new point of view: — 

6fc One must have an equable temper with regard to 
success and fadure, (Gita 2.48) friend and foe, honour and 
dishonour, heat and cold, pleasure and pain, praise and 
censure.. To love one and hate another is improper. 
t*y means of such equability a man is freed from 
bondage." ( Gita 4.22 &12.1849) A man effects his prog- 
ress by doing his duty with full faith in God, in goer or 
ad circumstances; failing in this he suffers degradation. 

People who have to observe vows have to be indiffer¬ 
ent to these pairs; even a trifling mishap mignt lead to 
the breaking of the vow. All men who have achieved 
great success have been indifferent to these pairs. No man 
can be pointed out who liar forsaken his duty by being 
enticed bv pleasure etc and yet has risen tc a higher 
moial position. The key to moral progress is the ability tc | 
defy the pairs of opposites. 

A man's only desire is that lie should meet with 
auspicious objects and should avoid inauspicious events. 
Phis desire makes aim the slave of these pairs. Hence 
it is* said:— 
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“Having given up all desires, when he behaves in the 
world, caring for nothing and without egoism, he alone gets 
peace of mind, " { Gita 2-71 ). To give up desires is the 
way to real peace, To escape the pairs one has to give up 
all desires. He who b..s tiained himself to give up desires 
for any thing can be regarded as having reached the 
highest stage. This goal can be reached only by making 
the mind free from any desire. The process is shown 
as follows:—• 


“ To withdraw the mind from the senses ” ( Gita 
2-58 ). " To drive the senses away from their appropriate 
objects is the process of si cess. The higher state is 
experienced after the senses have become calm. When 
the senses are turned away from objects a man easily 
resists heat and cold and similar pairs and is pleased in 
himself "( Gita 2-55 ). Pleased with hims^f by the joy 
coming from the Soul. The idea that ioy can come bom 
outward objects is illusory, the joy received from the 
Soul is several times higher than the joy from outward 
objects for which men are striving, i hen without asking, 
the pleasures come to your eery door. All the pleasures 
come of their own accord to him who is conscious of 
his own perfection and who adueres to hi? duty. ” 
( Gita 2-70 ) There is no need for him to approach the 
objects; he has all the pleasures at his command. The 
fan of it is that when a man desires pier sure he experi¬ 
ences pain; but when he becomes free from desires, then 
pleasures come to him unsought. Such is the importance 
of'.'baking off desirei Tins in short is the substance of 
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ns said in this chapter about the Sankhya doctrines 
"nd the preparation necessary for putting them into 
practice. The second path pointed out in this chapter is 
■* oga. Its nature is as follows— 


The Path of Yoga 
rhe definition of Yoga is given thus:— 

“ We must have an equable will with regard to 
success and failure. This is called Yoga. i Gita 2-4*j) 
A man possessed of such an equable will keep ^rom 
Merits and sins. Therefore practise Yoga . The Cleverness 
hi performing actions is Yoga. ” ( Gita 2-50 ) Thus Yoga 
is indifference to pleasure and pain; to be equable under 
£he action of pairs of opposites and to perform actions 
cleverly. Perform all actions by resorting to Yoga 
and give up the desires. In performing actions this 
advice must be attended to. All actions must be 
P rformed bv being indifferent to pleasure and pain. 
Duty should always be performed with a resolution, 
without minding the pleasure or pain resulting 
from it. Here Yoga should be interpreted as to 
connect yourself with duty invariably. ’ The. caief ingredi¬ 
ent in the idea is, * not forsaking duty under any condi¬ 
tions. ’ Ordinary people swerve fiom duty at the touch 
of pleasures or pains; Yoais who practise Yoga witn 
an equable disposition do their duty assiduously under all 
sor-.s of conditions. Not to forget God even when you are 
knocked down by pairs, is called an equable mind. As 
a rule a man thinks of God only in his troubles; when 


294 


gets riches or success or a high position he attributes 
it to his own ability and ignores God. Yogis have an 
implicit faith in Go<u born in prosperous and adverse 
conditions and never swerve from duty. The golden 
rule about this is:- 


“ The business of man is the doing of an action only; 
never with its fruits. Do not keep the motive of getting 
the fruit before you. Do not develop fondness for 
inaction. ” ( Gita 2-47 ) “ Those, who keep the fruit of 
action before them as a motive force are iittleminded." 
( Gita 2 49 ) 


This rule ought to be laid to heart by every one. To 
do an action falls within our scope, since no creature 
can live .. ithout action. If action is thus inevitable why 
not do the best action in the proper way ? Fruit of action 
is beyond man’s scope. He may get the fruit but he has 
no right to it. A man may plant a mango-tree and tend 
it carefully but to taste the fru:t is not in his power. A 
man may build a house but it is often beyond his power 
to live in it. Somebody starts a teaching institution and 
coaches students; but to turn them into ger.iases is not 
in 111 hands. The fruit depends upon the conjunction of 
so many causes. So we say that the fruit is not within 
th a scope of the doer. 

If it is so, it is absurd to d > any thing, being motivat¬ 
ed by the result. It may be thought that a man cannot act, 
without some motive to prompt hir to setim . This is 
true no doubt about ordinary people and for this very 
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'xfer.ron they get bound by their actions. But the ideal 
•conduct must issue naturally without any reference to the 
result. A lamp gives light without any reference to the 
good or evil it might do to any one; it is the nature of 
a lamp. In the same way we must cultivate the habit 
of doing our duty 8 in a natural way without thinking about 
•the result. 

As a rule the motive before an ordinary man is self- 
interest. The idea in doing any thing is, I shai. enjoy the 
fruit and obtain more comfort/ All such actions bin < 5 a man. 
Purer actions would emanate from a man, n instead 
of thinking about self-interest he were to think about the 
interest of his caste, or still better, his nation or going 
higher still the whole mankind or even the totality of 
all sentient creatures. The interest of an individual ^s 
limited to himself; but even the interest of a ration is 
limited to itself. National interest after all 3 self-.nterest 
cl selfishness and the faults inherent in individual 
interest or egoism are found even in national egoism. Our 
proposition then is:- Only those actions v. lick are 
performed for the good of mankind or for the good of 
all the creatures in the world, are pure and without 
bondage. This is service o God and this is the process 
of worshipping God in the form of the u.averse, this 
Is the only w’ay of doing a pure action, in such an 
action there can porsibly be no elfish do' re for the 
fruit of action. 

The last piece of advice is * Do not tend to be 
inactive. ’ The advice is given to prevent a man from 
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recoming lazy. As action is required even to keep one 
alive, then why give up action ? “For this path of action the 
only thing required is the will prompting him to do some 
good thing. Without this will, people perform evil deeds 
and suffer degradation. Nov/ the student of this Yoga 
must not only have a will, but he must also have self-con¬ 
trol. “ A man should be free from pairs of opposites. He 
should make his mind stable in equilibrium. He should not 
think of acquiring any thing nor preserving it and he should 
possess himself of soul-power. ” ( Gita 2-41 ) Such a 
man performs the highest and the best deeds by means of 
Yoga-, because he has acquired perfect self-control. He has 
not the least doubt about his ability to do any action;, 
besides he is mighty on account cf his Soul-power. 


Being free from pairs like heat C: cold, etc., he has 
neither liking for pleasures nor hatred for pains; hence 
aH his actions are pure. If a man hates anybody he will 
firs spoil his mind by hatred and his actions will 
therefore be tainted; but a man who is free from duality 
is not capable of doing any thing out of hatred and hence 
hi; actions are pure. 

s'ankhya & Yoga 


This chapter has treated of Sankhya and Yoga in 
these ways. There is not a radical difference between 
the two paths. This has been said by the Lord himself:- 
“ It is the ignorant who si, ‘hat Sankhya and Yoga- 
are different. Wise men do not say so. The fruits of 
both arc obtained by practising either in i. e correct way. 
Yogis ge 1 tne same position which is secured by the adepts 
in Sankhya. He who sees nat the two are identical sees 



"with Sankhya , Yoga is also dealt with in this chapter, 
though its name is Sankhya. The two would not have 
been mixed up if a radical difference had subsisted 
in them 'Yoga will be treated more fully later on in its 
proper place. 


THE END OF SECOND CHAPTER. 
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Select Passages from 
Second Chapter 

(i ) Give up Impotence. 


“ Do not degenerate to the state of impotence " 
A man should achieve some thing, show his might and 
be a famous man; but should never become dejected 
and lacking in zeal. ( 2-3 ) 

(2) Give up Mental Feebleness. 

“ Give up mental feebleness productive of meanness 
and be ready to atta'n the highest good." It behoves every 
man to keep from mean thoughts and entertain high 
thoughts. ( 2-3 ) 

( 3 ) SPECULATION ABOUT VICTORY. 

“ We do not know whether we shall gain victory or 
the enemy will defeat us. ” One should think whether 
one would succeed or not in what one undertakes. ( 2-6 ) 
(4) My well-being. 

“ Tell me definitely what will bring about mv well¬ 
being. ” A man should understand what is salutary to 
him and follow it. (2-2 ) 


( 5 ) Tall Talk is no Good. 

“ To mourn for those who ought not to be mourned 
for and indulge in tall talk, 5 ^ not proper. No one will 
do good to himself in that way. ( 2-rl ) 

( 6 ) Do Not Grieve. 

“ Wise men grieve neither for the dead nor tor the 



living. ” Wise men do not grieve at all. They do their 
duty in the situation they are in, and go along the path 
of moral progress. They do not waste time in grief. (2*11) 


( 7 ) Avoid Infatuation. 

f ‘ A wise man is never subject to infatuation. ” The 
man who is never tempted is called a wise man who has 
a firm will. ( 2-13) 

( 8 ) Who Becomes Immortal ? 

‘He who regards pleasure and pain with indifference 
becomes immortal. ” A man who is not indifferent to 
Pleasure and pain suffers misery. ( 2-13 ) 

( 9 ) Existence and Mon-Existence. 

* That which is non-existent cannot exist and that 
which exists connot be non-existent. " this is the main 
conclusion of the Sankhya system. ( 2-16 ) 

^ 10 ) Perishable Bodies of the Eternal ( Soul ). 

These are the perishab! bodies 3 -w'r.ed by the 
Eternal Soul.One Soul gets into all v.liose bodies, t 2 li> ) 

( 11 ) Wiiat is the Nature of the Soul ? 

The Soul is unborn, eternal, living all time 
and very ancient. " ( 2-20 ) ! ‘ The Sou! canrot be cut. 
cannot be burnt, cannot be dried up. He is eternal. 
Pervading all space, is the support of all, is immovable 
and ; ncient; unmanifest unthinkable and unalterable. ” 

( 2-24,25) 

( 12 ) Death of one that is born. 

“ Whoever is born is certain to die. " 


If any 
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one dies there is no reason why we should grieve on that 
account. ( 2-27 ) 

( 13 ) What is the Nature of Creatures ? 

“ Creatures before they are born are an ‘ndistinct 
mass, they are distinctly seen in the middle state; after 
death they lapse into an indistinct mass. The description, 
applies to every thing animate or inanimate. ( 2-28 ) 

(14 ) The Soul cannot be Killed. 


“ The Soul in the bodies of all is incapable of being 
lulled. " So no one should be afraid of death; being fearless 
he should do his duty. ( 2-30 ) 

(15 ) Duties of a Kshatriya. 

“ There is no ether way more salutary to a Kshatriya . 
than a righteous war. "It > s ht f° r a Kshatriya to be 
always prepared for a righteous war. ( 2-31 ) 

( 16 ) War is the Door to Heaven. 

“ War is a door opened for getting into heaven. ” 
Knowing this a man should, instead of being afraid of 
var, should rush into it heartily and fearlessly. (2-32) 

(17 ) III-Fame by Refusing to Fight. 

“ If you would not wage this just war, you will 
be responsible for the neglect of your duty, will incur 
ill-fame, and failing in your duty you will incur sin. * 
Henc. a just war Is a duty. ( 2-33 ) 

( 18 ) Ill-Fame is Worse Than Death. 

I - a respectable man .1-fame is more painful than 
death." Hence no one should commit an immoral act 
which will b.’iug ill-fame. ( 2-34 ) 


mmsT/fy 



The Misery or Being the Butt of Censure. 


“ What can be a more miserable plight than that 
you should be an object of censure ? That people 
should censure your bravery is the most painful; hence 
no man should desist from a just war. ( 2-35 ) 

( 20 ) Resolve to Fight. 

Make a resolution to fight and stand ( ready 
for a contest) ”. War alone will be beneficial to you, in 
tbe absence of it the status quo will be maintained. ” 
(2-37) Set about fighting; you will not iucur any sin by 
doing so. 

( 21) Fickleness of an Irresolute Man. 

The reason of men who have no resolution for 
•doing any thing is fickle— mindedness ." Hence a maa 
should be r>_ady to do good things. ( 2-41 > 

(22) The Action ( alone ) is in the 

SCOPE ( OF MAN ). 

Action alone is in your scope and not the ruit of 
d- Do not regard the fruit as a motive. Let your mind cot 
fj e\elop a fondness for inactivity. A man shoulu lo good 
acts. He should not feel a longing for the fruit. T he fruit 
should be dedicated for the good of allpeople. (hie should 
not desire inactivity and laziness. 1 2-47 > 

«, ^ 23 ) “ Perform an action by means of 1 oga. 

This path of Yooa consists in acting, with a complete 
indifference to success or failure. ” (2-4S) ” To do an 
Action by the motive of the result of the action indicates 
a niean nes3 of mind. An action done with the motive 
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getting something is inferior in moral value." (2-49)' 
“ yoga means an equable will. " (2-48) “Yoga is doing an. 
action cleverly. ” All action must be performed in the 


spirit of this Yoga. (2-50) 

( 24 ) A Man having Equanimity of Mind 


“ A man becomes calm when he is pleased with 
himself by his Soul.” A man is fickle.willed when he has 
to derive pleasure from outer objects. ( 2—55 ) 

(25)A Sage 


“ A sage is one who is free from longing, fear and 
anger and whose mind has become stable. A man who is 
full of longing, fear and anger is a muddy-headed. (2-56) 

(26 ) When objects are shaken off. 

*• When mind a is starved of all desires for sensual 
objects, then only they are shaken on. When however he 
has a desire, he has to seek those ony.cts. (2-59 ). 

(27 ) Powerful Senses. 

il Mighty senses drag the mind forcibly towards 
sensual objects. " Hence a man becomes weary. 
( 2-60 ) 

(28) How can Tranquility be Acquired ? 

“A man acquires tranquillity when he has completely 
subdued his senses, and if the senses ru ^ amuck a man is 
restless and fidgety.” ( 2-64 ) 

( 29 ) How CAN A RESTLESS PERSON BE HAPPY. 

“ T“ow can a man who has lost tranquillity of mind 
obtain felicity? " Never, never. (2-66 ) 
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( 30 ) Waking and Sleep 



A self-controlled sage has the knowledge of that 
which all creatures are ignorant: and when people are 
awake, the sage is sleeping (in a trance ) with his eyes 
°Pen.” ( 2-69 ) 

(31) When does a man not feel tempted? 


“ The person who reaches the ’ Brahoii 'state (free 
fr om any longing ) does not feel tempted by anything. " 
The temptations overpower a man as long as he has not 
attained this state. (2-72 ) 





WHtSTfiy 



Sankhya Yoc-a t 13 

Verse 1 " 


Sankhya Yoc-a X13 

Verse 1 " 

1 Forbidding Action Unworthy of an Arya 

Verse 2 " 

Verse 3 114 

Keeping up of the arva character ' 

Time of stress 115 

Preparation for war H6 

Suppressing brute strength 116 

A way to heaven, ill fame 117 

Feebleness of mind " 

Warlike spirit 115 

2 Bloody Pleasures 119 

Verses 4-8 11'1—20 

3 AkJIJNA’S RESOLVE not TO FiGKT 123 

Verses 9—10 " 

Sankhya yoga 1 24 

4 View point of wise men „ 

Verse 11 " 

Two sorts of objects 125 

Table showing condition after death 127 

5 We ARE ALL ETERNAL 131 

Verse 12 

Immortal & mortal ^a table ) 


132 



Verse 13 

Table showing rebirth 
Individualized aud universal soul. 
•' Fitness for being Immortal 
Verse 14 
Meaning of Matra 
Transitory character of pairs 
Pleasure or pain 
Endurance 
Verse 15 

Equable disposition 
Attaining immortality 
Death and immortality 
The path of gradual evolution 
Self and experience 
Inner form 

Waking and sleeping states 
Hatha yoga and Raja yoga 
s Existent is indistructible 
Verses 16-17 

Existanl and non-existant 
The creator of the univrse 
Creation on tire old model 
Perfect creation of the Perfect 
Identical rule in Individual 
Sc Universe 


135 

135 

135 

139 

ft 

140 

142 

ft 

143 

145 

ft 

146 

147 

14S 

149 

150 

151 

153 

n 

154 

M 

155 

156 

156 


9 Perishable bodies of the imperishable 

soul 160 


20 



MWfsr^ 



;awad-Gita 


306 





Verses 18-19 

The work ot the time 

10 The Ancient Primeval being 

Verses 20-21 

11 Changing garments 

Verse 22 

Sheaths of the Soul ( a Table ) 

12 The. Soul Described 

Verses 23-25 

13 Continuous Births and Deaths 

Verses 26-27 
Verse 28 

14 Soul a Marvel 

Verses 29-30 
A morvel 

15 The Duty of a KsHATrm a 

Verses 31-38 

16 Yoga Philosophy 

Verses 39-11 

17 The Plight of Hedonists 

Verses 42-44 

iS Transcend Pairs or- Opposites 
Verses 45-46 
19 Philosophy of Action 

Verse 47 

Indra performing hundreds of actions 


160 

163 

164 

rr 


166 

99 

169 

170 

rt 

182 

184 

136 

99 

189 

191 

99 

l c *5 

tr 

203 

ft 

204 
»» 

215 

ft 

218 



307 


Center 


Sl 


232 


23b 


243 


245 

259 


Verse 48 222 

Disciplined Action 225 

Verses 49-50 

Freedom From Bondage 
Verse 5] 

Disciplined Behaviour 
Verses 52-53 

The Stable-Minded Man 
Verse 54 
Verses 55-58 
Verses 59-61 

Perdition is the Result of 
Contemplation of Sensual Objects 261 

t: 

Verses 62-63 
Verses 64-65 

Frightful misery from lack of 

SELF-CONTROL 
Verses 66-68 

26 The Waking state & sleep of a Sac.,- 

Verse 69 

27 The comparison of the Se\ 

Verses 70-72 
Comparison of the sea 
The acquisition of pleasures 


20 

21 

22 

23 

24 


266 


267 


270 

273 


Pleasure seeker and seeker a soul 
Abandoning desires 
- o actions of c man without desires 


274 

275 

276 

277 





imsrfty 



/gawad-Gita 306 

Egoism and freedom of ‘ mine ’ 


308 



Egoism and altruism " 

The end of the second chapter 281 

General reflection on second chapter 282 

Sankhya and Y oga 

Importance of Sankhya philosophy 

Sankhya theories 

All-pervading Soul 

Immovable # 233 

Sankhya way of thinking 286 

Pleasure and pain 

stand on a par 287 

The path of Yoga 293 

Sankhya and Yoga 296 

Select Passages from second chapter 298 


Contents 


304 



SHfHMAD 






BHAGAWAD-GITA 



With ct Commentary explaining the object ot human life 


CHAPTER IH 


By 

Pt StsrlpaJ Daraodar Safwalokar, G la-Alankar, 

President. SwuJtiyaya MancU 


Tt unslated by 

Pr#f. R.inganafh Ramln'tst'*’'* 1 

Proffisscv o( San?-Krn, i.i Ra.Tmrrci' Rl>‘ 3 i ’ullage 
M«h Bombay, ’ ' 


SWADHYAYA MANDAL, 

AUNDH f Hilt. Sati'fl ) 


1946 


misr^ 



©M 

SHRIMAD 


bhasawamu^ 



CHAPTER HI 




21 





Tl-J^ Purutharlha-bodhlni commentary is already translated and 
published in Hindi, Marathi, Gujarathi & Kanarese Languages. 


% 

First Edition 
p r 2co Rwpeo One. 


printed by V. S SafwaUkar, B. A. 

Bharat Mudranolaya, Aundh ( Dist. Satera ) 







imSTfiy 



THIRD CHAPTER 

Koma»Yegcf 


<§L 


I. Ar jama’s Doubt 
s^rrqraft %c : OTn^f «?crr fj^rr^r i 

J f\ •>« J _. 


*rfc*j ttr *ri faift'aMfa’ *»5ra 11 * 11 
^rofowiR W& ^r^wro' sr • 
m ftmm *m <W* “ * " 

Arjuna said, “O janardana, if in thy opmion, equani- 
mif y is of greater importance than action, then, O K:- 
chava, why dost thou appoint me to (this) terrible action 
On the form of battle ) ? (1) Thou art, as if, confounding 
m y understanding by such a dubious utterance. Teh me, 
therefore, having decided, (just that ) one thing by which 
I shall win bliss. ” ( 2 ) 

[ So far two paths— one of action, aud the other of 
equanimity— have been set forth. It is proper to consider 
•vhich of the two paths definitely leads to bliss, and 

t0 ado l >t the same and win one's bliss. An attempt at 
following more palh$ th . vn one would lead nowhere. ] 
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ARjUN.v’s Doubt 


Chap 



i 1-2) In the preceding chapter have been set forth 
both the paths, viz. ( 1 ) that of the Karmayoga and ( 2) 
that of equable temper by pure reason. And it has 
also been stated that‘ action is by far inferior to the 
path f equable temper by pure reason; ( Gita Chapter 

II. 49). 

Xt only follows that equable temper by pure reason 
being superior to action has been distinctly brought out. 
All the same, says Lord Shri Krishna, j Arjuna, do you 
resolve, arise and fight " < Gita Chapter II. 37, 38 ). 
Having heard this command of the Lore, Arjuna was 
perplexed. For, a terrible and extremely cruel undertaking 
k ‘war’. Why should that be resorted to? The attain¬ 
ment of equable temper by itself leads to perfection. One 
can reach the Brahmi stage by merely being equable in 
temper. Man can win the ultimate state of highest perfec¬ 
tion by lust this equanimity. If tb.sbe true, why indeed 
is the Lord exhorting (me) to a terribly cruel undertaking 
like that of war ? It is but meet on the part of th Lord, 
to instruct (me) that equanimity be attained. Tuts is what 
Arjuna feels at this juncture and his aforesaid doubt, 
therefore, is only appropriate. 

Besides, a:, it has been stated in the preceding chapter 
(Git: II,7,l-72)m unequivocal terms, that by equable temper 
; 3 attained the Brahmi sate, it has rot been stated that a 
similar remarkable fruit is secured by Rarmayoga, 
That Arjuna’s mind should be .assailed by a doubt of this 


313 


Arjuna’s D' 



Aiature is only natural. It has been clearly stated that by 
equanimity is surely attained the Brahmi stat> It zs not 
stated that such a state is reached by ICarmayoga toe; and 

yet there is a repeated exhortation 1 do you light ! What 

can this possibly mean? That Arjuna should have been 
confronted by a doubt— ‘why resort, under rnc circums¬ 
tances, to Karmayoga, which, in unmistakable terms has 
been characterised as inferior i and why »ot tax to t e 
path of equanimity which definitely heipa r -- attain 
Brahmi state ?-, is but natural. Is it not proper to follow 
the superior of the two paths ? Arjuna’s mind was availed 
by a doubt regarding his duty. He was wavering, would 
the undertaking of war lead me to perfect-, or vvou d 
the abandonment of war help me win the h^ t ? With 
a view to getting this issue clarified, Arjuna put t.e 
question to Lord Sim Krishna. The Loid J 

equanimity is secured the Brahmi state, u 
to action i. e. to war. ’ 

Far from removing the doubt that proven ^ n 

Arjuna’s mind, the answer only made hi* n Ubl 
confounded. What curious method of mst» uc n 

Lord following which resulted in onlj a ur “ 

and not the removal- of the doubt in the mmd of the 
pupil ? Thus confused. Arjuna at la** m3 ' e * 1 
‘if equanimity is superior to action, teW m * to .a. o t- ^ 
equanimity, but instead of exhorting me thus, why, C Lo'd, 
do you urge me toenc on the terrible, cruel, war : \\ hy 
do you advt. c ie to plunge myself into this war - a veii- 
ub-G mine of sin and evil~* and. court d^athr Tiicr e is a story 
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2. Two Paths which are instruments 


- 

WOT 2^ OTrfcr $rrst t 
^u*rr »» ^ w 

*? r%fe u 8 it 

which tells us how a patient approached a physician 
with a view to having his malady diagonsed, but was 
addressed by the latter, ‘this poison, surely, is fatal, and 
equally certainly, is this dose of medicine, health-giving; 
but do you, mv dear patient, drink this, poison.’ I am like 
unto the patient in the story (. ami you, O Lord, are 
emulating the phyJcian ). I am in no better position than 
that patient. When requested by a blind man, the one 
who can see, should set the former along the straight 
path itself and should not tell him, no doubt this is the 
straight path-—but do you go by this other and circuitous 
one.’ This not-withstanding? ^ ou, O Lord, far from indi- 
cating the right path, are throwing me into bewilderment! 
Hence this request, which I am addrew. lg to you, to ponder 
well and come to a definite conclu. ion, and impa r t to 
rr instruction regarding the one path, which will lead 
me indeed quickly to bliss/ 

Shri Krishna listened to 'he doubt of Arjuna and 
know that His instruction only made Arjuna’s confusion 
worse confounded. With the purpose of removing the same, 
Bixagawau h igan to elucidate the principle of Karmayoga. 
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TwoP; 


^ sinless (one)! the two-fold (firm) adherence, m the 
"vorld-to -he path of Knowledge on the part of the 
Sankhyas, and to the path of (disinterested) action on the 
part of the followers of the ‘(Karma) Yoga, nas already 
been declared by me. ( 3 ) By the non-commencement 
of action a person does not attain to actionlessnes^ and by 
just the renunciation ( of action), ( he ) dc~.i not secu. - 
perfection. (4) 



[ For those who are devoted to duty, t ierc are, in 
this world, two courser. Some are intent on .ecu.mg ica 
knowledge, while there are some who cencen r.t - em^ 
selves on carrying out good actions-, as l 1 lrn P ° 
either that the mere non-comme ... 

remove all faults of action or that the mere \ “ 

Of action will icad to the attainment of perfect,on, both 
these lines of thought are wrong. J 


Two GOI KSES 


i .. d fn duty. i.e. for those 
( 3-4 ) For persons devoted to ciu i 

, , .* u j nndtion in consonance 

desirous of attaining an exalted po-- 
•., ° , .u__. n two distinct courses, 

with the (science o0 duty, there are 1 

T , , , , j.-^ornihle. The term m-stha 

the two trends are clearly diccernmit 

(ni-stha) here signifies ‘a firm adherence to any ling, fo 
adhere fufnly to the path of knowledge an not t * ’ e ^ v - 
from the sathe is designated as ‘Jnana-nist ia and being 
intcoseb firm in the path of action, is calico bv the name 
1 Karma-nit, For the attainment of the h ghest blits of 
human beings have been determined two means vi.? M 
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lovvledge and action, borne persons are devoted to know¬ 
ledge, while others are devoted to action. Those devoted 
extremely to knowledge look down upon action, while 
those devoted far too much to action consider knowledge 
to be difficult to achieve. Thus between the adherents of 
these two paths, there is seen to be very little co-operation 
The Sankbyas rely on knowledge, while the followers of 
(Karma) Yoga rely on (disinterested) action. The impress¬ 
ion of all generally is that the two paths viz., Knowledge 
and Action are apart, that the two go ill together 
as do light ard darkness, that the two can never be 
reconciled. Let us enter into a detailed consideration 
of this— 

The Instruments of Knowledge 

AND ACTION IN THE BODY. 


In our body too, the eyes, the nose, the ears, the 
tongue, skin and the mind are intent on knowledge, while 
the hands, the feet, the mouth, the ^rgan of generation 
and the anus are intent on action. These are generally 
intent on their respective functions and unwilling to carry 
cm the function of others. Here we have to consider 
the question, whether the action-organs are superior or 
the knowledge-organs are superior. Even a child can 
declare and that too without takmg long to decide, that 
the organs intent on knowing such as the nose, the eyes, 
the ears, are superior. It is common knowledge and com¬ 
mon knowledge that gees uncha icnged that in the human 
body the be nefit derived of know:edge-orcans ( i. c, sense- 



organa ) is far superior to the benefit derived of action- 
organs. The eyes, thanks to their capacity to see, can see 
things on the other side of the Sun (—wo Id). But the 
hands and the feet devoted to action cannot move 
very far away from the earth. The eye in just its twinkling 
gees round the Sun, the hands and feet, however, will 
take-no one knows how many-vears to complete a circum- 
arnbulation round the earth! So wide is the gulf yawning 
between the physical knowledge-gods and the phyisical 
action-gods and so far apart are the two, so far as their 
potence goes, that the difference between the two can 
never he ignored or removed. 

‘ Action- gods and Knowledge-gods. 

The readers should ppnder here over the potency of 

these knowledt— gods of ours. Our mind is endowed with 
Indra-potence and Chandra-potenpe and as such pos,=es.-,es 
the quickness of Indra (lightning) & the calmness (peace) of 
chandra or Soma.The mind, thanks to the qt. Ickness of imag- 
inatioo, wanders far, in a trice, like lightning. The cy - sees 
thiug L( Ver y £. r away from it, the ear listens to sounds quite 
remote and the nose senses, just by smelling, the characte¬ 
ristic: of objects it comes into contact with. this potence, 
^ertamly ° ur physical action-gods are not possessed of. 
Supposing the feet have commenced running, br-.v far 
can they oe expected to gc 1 Conceding tl at with the 
,d of mechanical instruments, specially devised for 
t purpose, this speed of our feet can be inci eased to 
some extent, the fact remains that to the amount of this 
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-increase there is a limit. The mouth likewise can through 
utterance of words, instruction, etc., excecute some 
specific action. It is, however, clear beyond all possibility 
of dispute, that the action-gods have not the capacity that 
the 1- nowledge-gods are possessed of. This consideration 
shows that the importance of those who take their firm 
stand on knowledge is far greater than that of those who 
pin their faith on action. To the same effect, there arc 
Scriptural passages- 

Notv a hundred delicts of action-gods 
is one delight of Ajana-gods 

(Brih. Up. IV, 3, 33) 


That is one delight of Brahman. 

( Taittinvg Up. II, 8 ) 

“ A hundred delights of action-gods am equal to one 
delight on the part of gods and a thousand delights of 
gods are equal to one delight of Bralimau-of hoowledge* 
There is a world of difference in the delight available from 
the gross action-organs and the delight available from the 
subtle inner-organ (mind), and the delight one secures as 
a result of ( Alma i. e. ) self-realization. The above 
account gives the respective measures of the delights 
The sum and substance of this is that the knowledge 
instrument is many times superior to action-instrument 
and that there, is. a corresponding dijfacnve between the 


effects ( or achievements ) of the two. It follows, there¬ 
fore. that between Action and the instrument, path and 
r.ho fruit etc. of Knowlebge th '.re is a difference of this 
ture. As, however, both action-organs and know- 



serves, and proceeding as they are from the same 
stream of nervous system, there is the same potence 
functioning in both. Thus viewed, both are alike. With a 
view to pointing out the superiority and info iority bet¬ 
ween the knowledge-path and the action-path, we have 
here taken into account the superiority and inferiority 
between the organs (indriyas ) that naturally proceed 
al °ng these two paths, as also the similarity between 
these organs. 

But even this thought is not final or conclusive. For, 
when the eye secs ‘form,’ the eye, though a knowledge - 
organ, is carrying out the aciioJi of seeing. Similarly the 
mind, though an instrument of inner knowledge, is 
carrying out the acti n of thinking. Thus, all thcs_ know¬ 
ledge-organs are in a sense just action-organs. The self, 
though of the nature of knowledge, is carrying out the 
action of urging all from within. Thus looked at, all these 
•ge-gods and acti ds.are without .my except 
iollowers of the path of action and from this vL,/-point 
them is also non-difference between the .wo. T .re readers 
are requested to ponder here how there is both difference 
an d non-diiterance between the tv. o. 

The Two Attitudes of Mankind. 

v • bile the followers of the S&okhya-viev. nike. tlietr 
stand on knowledge, those of ( Karma ) Yoga take their 
stand or. action. Those who 'arc devoted to duty thus fall i n . 
to two categories Some take delight •• K-ie knowledge*! the 
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reality, others emphasize action. According to some, even 
a ton of verbal knowledge is not worth an ounce of 
action. According to others, however, there is no gain 
coming out of a resort to action, whicn amounts inr 
their opinion, to merely torturing the body. Possession of 
a pure miud according to these last, is the surtst way to 
ultimate good. 

Action fraught with Fault. 

The carrying out of action necessarily involves one 
in some fault or other. And in the manner indicated 
above* if in knowing also there is the possibility of action, 
or if it be necessary to regard knowledge and action as 
connected with each other by the relationship of simul¬ 
taneity, then under either of the two circumstances, there 
necessarily will be some action, and link -d to the action 
there necessarily will be some fault. I he question naturally 
suggests itself, when fault seems to he inevitable, every 
where,— how to save oneself lrom fault ? There are 
two schools which meet tins question with the following 
devices:- 

( 1 ) Not to commence an action would ensure 
absence of action and in the absence of action man 
would be altogether free from i mlt, or- — 

( 2 ) If action has been commenced, the author 
of the action should abandon the sam; subsequently and 
this abandonment will make him free from the fault due 
to ’he ration he had previously commenced. 

Those who prepost the use of these devices hrmly 
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Yc that they have definitely found out the way to 
free themselves from the fault of action To disillusion 
such persons, Lord Krishna says at a later stage— Pj 
just not commencing action , one cannot become free from 
the fault of action and the mere abandonment of action 
does not lead one to perfection. " This is enough to set 
persons, who propose the aforesaid two fold solution of 
the problem, meditating again. The Lord explains : Not 
commencing action does not enable one to be free from 
action; for, even when one does not do anything, nou do- 
fog anything * or ‘being quiet' is itself on a par with carry¬ 
ing out action. 'Not doing anything’ thus involves one in 
action. What escape is there from such ‘action :n which 
one gets oneself invoved even without doing an; thing ? 


To turn next to the consideration whether the 
abandonment of action will or will nou render one action- 
fess : Lord Krishna says, this too is nocpossible. Suppos- 
fog one remains, on occasions, altogether quiet, ouos rot 
raove in the least, how can one, with ail this, abandon 
one's action m the form of remaining quiet, winch 
continues to exist? * Remaining quiet ’ persists Low can 
anyone cast off anything that persists Thus, tuere is 
no escape from either action that has been commenced, 
or from the commencement of action* 


It is only to be expected that some would like to 
know why action and fault aro regarded as these that arc 
connected indissolubly vith each other ? Why do cs the 
one, who acts, y-t necessarily involved in a fault ’ The 


question may be rightly cons'dered in a detailed manner. 

To take the instance of remaining quiet, cf not doing 
anything at all. It.is easily seen that this not doing anything 
a t a u j no t moving even slightly,, involves one who is respon¬ 
sible for the same in a waste of time. Another instance is 

that of a person who distributes food liberally. In getting 

the food cooked, he inevitably kills an unending number 

of living-beings and thus is tainted. To turn to another 
instance yet. We may think of a pupil, who is getting himself 
educated by his teacher in some lore. Here too, the fault in 

the form of the vast amount of trouble or labour that Hie 
teacher is put to in the process is what cannot be avoided. 

The conclusion, therefore, is that the faults associated with 
some actions may be patent to all, those associated with 
others may be difficult to see. But the truth remains that 
there can be nc action absolutely free from fault. 

This should not tempt one to rush to the conclusion 
that action is connected inevitably, an t also exclu ively, 
with fault In fact action is connected with both faults 
and merits, and merits are naturally welcome. Out 

primary concern, however, is to c nd out the. way of get¬ 
ting rid of the fault of action, as this latter is ever fraught 
with pain. The Gita too deals with .re best remedy 
enabling us to do away with the fault of action. Ir fact, a 
detailed exposition of this rerr edy is at once the speciality 
and the strength of the Gita. With the desire of introdu¬ 
cing this very topic, (the remedy with the help of which 
. ie can he free trom the aub action), tee u.ord is 
expounding the nature of our body-- 
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3. The Nature of PTakriti. 

?T *jfSjr$T9PTfa =5113 » 

^rarr srf?fir7f^ : u ^ 'i 


No one ever remains, even for a moment, without 
action. Everyone is rendered helpless and caused to carry 
out action by qualities arising out of Prakriti. ( 5 ) 

f It is the very nature of living beings that hey can¬ 
not remain without action for even a moment. Rendered 
helpless by the qualities of Prakriti; every creature, is 
ever, doing something. ] 

Action is inevitable. 

( 5 ) The stanza deals with the very nature of 
creatures. Every living being is so constituted that for 
him it is impossible to remain without action, even 
for a moment E ther because he likes, or even when e 
does not, either naturally or otherwise, he goes on do:ng 
something and that is inevitable. Action cannot by any 
means be avoided. 

Even when a person remains quiet, he L responsible 
for the action of remaining quiet* And it being steady or 
-maining quiet is not regarded as an action, even so 
the person who remains quiet docs listen to wnat is 
uttered by others, though lie does not take any special 
pains, or put in a deliberate effort lor listening likewise, 
without taking any special pains, he smells things 
that have a fragrance or a foul smell and is thus respon- 
s :i -ble for the action of smelling. The same holds pood 
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his eyes, which simply because they are open, behold 
-such things as are around fchem.He feels the warmth or cool¬ 
ness of weather without any special effort. Besides, excret¬ 
ing faic-es, jiassiog «‘ine, perspiring, Sneering anti RUCh Other 
natural actions go on taking place, automatically. Even 
if the body be quiet, the mind continues thinking. Sleep¬ 
ing is itself an action and occasionally leads to another, 
viz, that of seeing things in a dream. Who can control 
the dream condition ? And granting that all the aforesaid 
actions are not actions, or presuming, for a moment, that 
they do not; take place, every living being, while alive, 
continues to do one thing, is responsible for one action, 
at least, viz. that of being alive. * he beating of the heart, 
inhaling and exhaling, closing and opening of eyes, all 
these actions go on taking place without any deliberate 
effort for the same. Besides these there are actions such 
as the body aging or growing old ^nd becoming decripit, 
its being affected by a disease or remaining free from it. 
Finally, when a person breathes nis last, bidding good-by 
o this mortal vorld is the action for which he is respon 
Sible, of which he is the author. Every creature nece¬ 
ssarily has to do two things- being born in and depaiting 
Iron; this world. This will have helped the reader follow 
how a resolve not to commence any action or to give 
up all actions that have been commenced is absolutely 
impracticable. 

Eve ;y-one Subject to the Influence 


of PAakriti 


Like aU otl.cr f>sings, mar is under tuo h tu- nee vi>f 
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Nature of Prakmi 
which makes him carry out actions of all 


'Orts. As the constituent elements of his nature bid him, 

' lc aets * Frakriti beckons and man dees aceoidu < : |v 
S.xttva,' ' Rajas/ ‘Tamas' together constitute Prakriti, 

^ a mas leads (■> sloth, Rajas to enjoyment and 3attV. 

1 '* strength. In view of the fact that a man’s nature is 
determined by the combination of those three constituent^ 
Peculiar to him and as these constituents necessarily lead 
1-0 actions of different kinds, it is idle on the part of man to 


Sa J I shall not undertake any action.’ The power of Prakriti 
•enders man helpless and compels him to act in a thousand 
• n -d one ways. Hence the statement— ‘ No one remains, 
en for a moment, without action. ' Hence the 
statements of the Gita, at a la cr stage:— 


“ Sattva, Rajas and Tamas, these qualities, arising 
out Prakriti, O long-armed one! bind down the embodied 
( Soul ) that has no decay, in the body. (Gita XIV 5) 
Having gone past these three qualities, arising out oi 
^dy, ,ae embodied having been freed from birth, death 
°. a S e and sorrow, tt tains to immortality (secures salva 
non ) " ; Gita XIV, 20 ). “ He having gone beyond these 
" ‘ ee dualities becomes ht for being Brahman.” (Gita XIV, 
^I-urtber, a reference may be made to- “ Faith of 
taose possessed of body, born with their own being, is 
•nee-fold : that which has at risen out of Sattva., that 
wiich ha- arisen out of Rajas and that which has 
sen out of Tamas. Hear (about) it. Th faith of all, 
, f e '• c ndaut. of Bharata 1 is in kcaping with t . it beii, ; .; 

( l" u, “ r y- rlln P® rsan 1 constituted ot faith. Whatever 
tarthoneh r that on, is." (Oita. XVII. is). 
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These stanzas are well worth pondering over while 
understanding how the three qualities render the embodied 
being helpless and gets various acts done by him. The 
living being is bound down by the three ropes ( gums ) 
in the body. The hymns from the Veda too give a similar 


description:— 

“‘The Bull (Soul), bound in three places, bellows. The 

great God has entered the mortal coils and is endowing 

the same with profound energy. Those possessing divine 
qualities alone can attain tins Soul, kept hidden in the 
three-fold Prakriti by the sense-organs, busy dealing. — 
this Soul that is at once bright and kind (Rig. V. 4. 56- 
;-4 ). Prakriti has thus bound down living beim - by the 
three* ropes and gets anything done by them.’He who 
,oes beyond these three qualities, snaps these three ropes 
asunder, becomes free and remains full of bliss. This 
same theme is dealt vrhh in greater detail in a subsequent 
■ection to which we will turn in due course. Suffice it f or 
..he nresent to state that compelled by the three quality 
ci Prakriti, the c elf goes on acting r nc therefore none is in 
cod lion to be • 'thout action tor even a moment. Sore' 
may be inclined to -isk at this junctu: , ‘what would be the 
result of the bo ly, not even ai'tc ; an urge from 

V'idim ?’ The next verse expia'ns mat very question - 
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curbed the action-organs, remains 
thinking in his mind of the objects of the senses, ( he ) 
with his soul deluded altogether, is called ( one of false 
behaviour ) a hypocrite. ( G ) 

Hypocrites 

( 6 ) The verse describes the folly of the hypocrites 

"’ho control their senses but, are ever thinking in their 

mind over one thing viz. tasting the objects of enjoyment 

°f those senses. Day in and day out, these persons are 

ieen to be struggling for the attainment of the objects of 

he senses. They would decorate their body and make it 

a Ppear like that of a saint, keeping their sense-organs all 

r 'luiet. But such hypocrites • necessarily come to grief, 

’ deluded as they are in their minds and given as they are 

to a false behaviour. They labour under the delusion— 

n °t doing any physical act is the surest way to pcrfec- 

t on or salvation.’ For, even if the body ceases to act, i.e. 

even when he s^nse-organs ( knowledge-organs ' and the 

" ac ’don-organ.' cease to act, pondering over the objects 

°f enjoyment going on in the mind is itself a very grea' 

3 flaw that affects a person of such false behaviour. Such ;■ 

Tn ^-'i cannot be f: < • from flaws. I'or distance, a person who 

does not actually use a term of abuse while spea dug of 

[ 0r to another, but mentally does use such a term all right, 

does not gain anything, even though he keeps his mouth 

11 5mu * The mind does misbehar Only the utterance ( of 

l ’ e terms of .bu; • does not take plat-. But rins cannot 

‘tosolw the person of gu.lt. 
n * ° 



, who hav: 
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Lascivious persons may not enjoy the object of their 
desires physically, but if their mind repeatedly thinks of 
the objects of their desires, if they keep looking at pictures 
thav would excite their lust, if with the help of imagination 
they contemplate the objects of theii desires, they 
will necessarily be affected by the fault of over- 
indulgence. This will adversely affect their body, which 
will deteriorate and the whole process will culminate 
in their losing all manly vigour and being assailed by 
such terrific diseases such as tuberculosis. This is a vivid 
picture of the terrible loss brought in its train by the 
habit of indulging in evil thought. Desire ( Cupid) is born 
in our mind and is, therefore, significantly called the 
mind-born ( manash in the mind; ja- one who is born )• 
Whether a person acts in an evil manner o,- not, pays'- 
cally, passion, entertained and allowed to develop in mind, 
makes him think of evil deeds, with the result that many 
a youth, in bad company, i thus subjected to a life-long 
suffering, it nred hardly be stated that no one 
should indulge in this mental deviation from the path of 


right. 


Kef. ping the Be y Stem y 


In the (h v rse, a forced steadiness or motionlessm;ss 
.ft!;, body has been derided. But this derision need not 
lead one to think that the steadiness of the body, as for 
instance, in the ‘yeyk postures, is altogether unnecessary. 
Such a steadiness of the body is absolutely necessary; bu. 
the poii .1 never to be igne red is that the same amount 


\ 



°f effort, and a resolute effort at that, to keep the mind 
Pure is needed simultaneously. 


’"'he yoga postures bear testimony to the usefulness 
°f the steadiness of the body in bringing the mind under 
control. These postures are intended for steadying the 
kody; breath-control is intended for steadying the breath 
ard the two together are intended for steadying the mind. 
Repeated application to the effort of steadying the body, 
an endeavour to control the mind, this is the order in 
the ‘ hatha-yoga. ’ The most important objective here is 
•he attainment of the capacity to make the mind pure 
i0l y and steady, simultaneously with the steadying of 
•be body and the control of breath. Keeping the body 
>i.eady and allowing the mind to roam as it pleases, can 
iover be desirable. That would be sheer hypocracy. Not 
n ly would this be of not the least use in hatha-yoga, but 
L would also lead to the deterioration of such hypootites. 

Raja-yoga requires one to practise steadying the 
'vindby thought and knowledge. According to the Raja- 
oga method, ^readying the mind leads to the steadying 
breath, and steadying these both repeatedly makes th 
'"'V steady and calm. The Raja-yogin descends while the 
■ f At ha-yogi n ascends. Bu' - neither of the two yogas a,‘ord? 

c ' scope i the roaming about at will among objects of 
, njoyment, having controlled and steadied only one cut 
t the two vie., the body and the mind. Any endeavour 
t 3 ^e made must be made very carefully, to keep the 
-ticn-organs, the knowledge-organs, the breath and the 
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5 The Yoga of Freedom from attachment 

^1%%^ »vs »I 

„- K?Tr g rs fq- ;j'n 5T Slfera&SSam: II £ II 

*fe ar g*ra *n *nrere:.n <j n______ 

^nTpu^ storied serene. It would not do to keep 
steady only the action-organs and go on indulging mentally 
in the objects of enjoyment. Tins hypocracymay at best 
help one to keep up a show m an undiscerning or blind 

society- but it would not lead to any spiritual elevation. On 
the contrary, it would undoubtedly precipitate a complete 

deterioration. A stone is steady. But certainly its steadi¬ 
ness does not deserve the name of ‘ ncace.’And steadi¬ 
ness, such as that of a stone, would not bring about any¬ 
body’s elevation of any kind. It is necessary, therefore, 
that one should be able to experience complete mental 
peace, even when one is carrying out actions. This is the 
human goal. To this end are ah his efiorts to be directed. 
Whatever the number of calamities befalling a man and 
howsoever terrible their nature, he should not let them 
bewdder him in any way, nor should he allow them to crush 
him. Only then will he have proved his superiority. Row tc 
achieve this is the question iacing us to-day. How shoulc 
a man, even while doing acts, remain unaffected by them 
and be at peace with hirusUf ? The Lord takes up th< 
theme of this very achievement in the following verses— 
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V ' O Arjuna ! he who having controlled his senses 
by mind and remaining unattached, is engaged in disci¬ 
plined action ( without entertaining any desire for fruit, 
practises ‘Karma-yoga* ), far excels (others'). (7) Therefore 
do you carry out the action, deteryuiiicd ( as your duty, 
or, do you ever, unfailingly carry out actions ). Carrying 
out action is superior to not carrying it out. Unless 
you carry out action, even the bare maintenanc of y 7 our 
body will not be achieved. (8) This world gets itse.f bound 
by actions in cases of actions other than those car ,ed out 
for sacrifice. Therefore, O son of Kimti! freeing yourself 
from attachment, do y r ou carry out action vor that 
( sacrifice ). (9) 

[A man should control his sense-organs, should not let 
them go helter-skelter as they 1 'like, and himself remaining 
unattached, should carrry out action through his action- 
organs. One who would act according to this instruction, 
would secure eminence. Action, that has been laid down 
as one’s duty, one" must perform. Doing action is fee- 
superior to not doing it. ‘ Not-doing ' would not mak° 
possible even the bare maintenance of the bod Action 
performed for a sacrifice is free from bondage. Action 
performed, otherwise than for sacrifice, tcitc us author. 
Hence the best course is to give up all attact nent to 
fruit and go on performing actions for the purpose ora 
sacrifice. ] 

The P.'ksuit of ‘ Disinterested Action 
l 7-9) The verses give the test possible instructions 
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as to how the path of disinterested action should be pur¬ 
sued. Followers of Karma-yoga should ponder over these 
verses. To turn next to the consideration of some of the 
most important principles regarding the pursuit of this 
path— 

Doing ‘ Niyata Karma '—The 8th stanza contains a 
command ‘ Niyatam Tcuru karma tvam. This yields two 


senses:— 

1 ) ‘ Tvam niyatam karma hum' —-Do you carry out 
action ( karma ) /hich has been decided ( niyatam ) [ as 
your duty in keeping with your nature, j 

{ 2) * Tvam karma niyatam kuru Do you ever per¬ 
form action. 

In the first interpretation, the word ‘ iyatam ’ is an 
adjective qualifying ‘ karma, while i the second, it in- 
Tcates rime. To be able to follow the meaning o^ this 
sentence, a more detailed consideration or the meaning of 
t’15 word 1 niyata ’ is necessary. Lexicons give the follow¬ 
ing as the senses of the word niyata. ’ 

Niyata ( 1 ) Having a limit, that, which is within 
bounds, that which is bounded by limits, that which falls 
within the sphere of ones office, that which has been 
decided to be a duty " wording to ulcs, that which has 
been decided by self-control, that in which there is no 
transgression of limits, definite, j ^ icmiincd by discipline 
r r jtruction, sternal, everlasting, steady, ever to be 
( j. lQ t h to be avoided, inevitable, defined or decided 
cl._-a.Ts. that which muss be done in consonance with the 
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) Always, ever, incessantly, definitely, 
unmistakably, steadily, in. a manner in which there is no 
room for fickleness, necessarily. 

If the second interpretation of the word niyata be 
accepted, the 8th stanza yields the following sense- (tvcm 
kcirm-a, niyatam ki ru)“ Do you ever perforin action, -or 
( hi a-tcarma:' Ji karma jyayah ), performing action is 
superior to not performing it; being ever active, doing 
something, is superior to being given to slot (Gita, HI S.' 

If you remain inactive or idle, even your 1 ody would 
not be in its proper condition. This means that in order to 
maintain the well-being and freedom from disease of your 
body, you must get something or other done by ou r 
limbs. If the body is allowed to remain without any action, 
idle or ever quiet or steady, even the physical welfare 
will be marred. For, sloth or idleness is a disease. It is 
always better, therefore, to keep the body engaged in 
some action. This will ensure the minimum that is nece¬ 
ssary viz. tlie maintenance of the body ( hi. the body s 
going ou. ) A person who is ever endeavouring, ever 
active, is far superior to one who does not put .n any 
effort. 




Action which is Willed and Action 
which ;s Natural 


The fifth verse has made it clear that nc living being 
can remain wnhouc action for even a moment, tnat the 
constituents of Prakrit! bind the living being and get 
actions done by him. According to this rule established 
by [ the laws of } one’s very being, none can remain with- 
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out an action. The truth of this proposition cannot be 
denied. Ail the same these actions are actions that take 
place by the law of one’s very being. Just as a person who 
has boarded a train, accomplishes a journey of hundreds 
of miles without walking, —as the qualities of the train to 
which he has made himself over get work done by him: 
..ven so, do the constituents of Prakriti ( viz. Sattva, 
Rajas and Tamas) get the various actions done by the 
living being, as the living being has made himself over to 
Prakriti- As, however, a journey on loot is different from 
a rail way- journey, an action which is willed, is different 
from action which is ‘natural. A person who completes 


his journey depending solely on his feet has his body 
rendered so much the stronger, while the one completing 
his journey in a train has subjected his body to artificial 
restrictions. Actions done as a result of the power of Prakriti 
.ver the self thus; restrict the powers of the living being. 
But going on performing actions that a e the outcome of 
one's own will go on ever increasing those powers of the 
living being. Actions done independently, by one's will, 
are thus superior to those don.’ as the* are dictated by 
nature, for the obvious reason that there is in these latter 


no scop.; for one’s freedom. 

The fifth verse describes actions that are in keeping 
with tV,e very n; lure of the be . Such actions do no 1 e-ad 
l.o anybody's elevation nor are they the cause of any¬ 
body’s deteriorn: on and f: T. To ensure one's spiritual 
Cr , lion, howeve n one ttr-st resort to the 'ug rior type of 
Killed action. Tlfis done well will entitle the author to its 
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_iscmc fruit. In case there is some mistake in carry in to 

out the action, the defect due to that will bring about 
the degradation of the author. In either case some defect 
is inevitable (vide, detailed exposition undei vei=es III, 

3 and 4). Guided by this consideration, some persons sub¬ 
ject the body to a forced restraint. About these persons, 
the 6th verse says- “He who exercises a superficial control 
over the senses while continuing his endeavour to taste the 
pleasure ofi the enjoyment of objects vientady u> a n. an ofi 
false behaviour, a hypocrite. " Much otter than such 
forced control of the body is the performance oi >ome act¬ 
ion or the other, in keeping with its inherent tendencies; 
being busy is definitely beneficial- but not at all so, 
remaining idle; thi: is what the Sth verse conveys with a 
view to exhorting men to action, 

w But it is more in the fitness of things to ^interpret 
' team niyala.il karma kuru’ as meaning- do you 
perform such action as has been determined L to be your 
duty in keeping with the rules of duty, j', instead of 
construing the clause under considers t on a^ t am ku> vat 
•ivyatenu kuru. “ do you ever perform action. For this 
interpretation, regarded as proper, contains in it the other 
one. It is absolutely necessary that a person perfo-.ms 
action as has been determined to b. iis diuy ] aua 
hence [ it follows as a corollary, j he hould do it evo. 
To proceed next to the consideration of what is ni^ o.t 
by the ‘ 7i, ,taia lea'* 1 in the present context 

Ntyata Karma 

( Action deter:: ined to be one s duty according to the 
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code of duty. ) ‘Niyata karma’ can be understood to refer 
to two things. One tiling that it refers to is that ( action ) 
which has been determined by the sacred code of duty 
for every person. ‘Shama-’ Dama ( control of the mind 
and the senses ), Tapas ’ ( austerity or penance ) have 
been determined to constitute the duty of a Brahvwna . 
Bravery, not fleeing from the battlefield, generosity 
( giving gifts ) etc. are laid down as the duties of a 
Kshatriya . Agriculture, ca f tie-growing, trading, have been 
enjoined on a Vaishya and craftsmanship, service and 
such other actions have been determined by the sacred 
code of duty as what a Shudra ought to perform. These 
four kinds of duties laid down by the 'Dharma-Shastra’ 
( Sacred Code ) for men born in the four different castes, 
are called ‘niyata karma ’ Every member belonging to 
a particular caste has his own set of duties fixed as his 
niyata karma’. That which has been laid down by the 
Dharma Shastra for the caste, must be performed by every 
one born as a member of that caste. One thing that * do 
you carry out that action which is determined * ( tvam 
niyatam karma kuru ) aims at is this kind of duty. To 
f h name effect is the following verse from the Bhagavarl 
Gita, which requires every man to regard the sacred 
code as authority ( oi reliable means of knowledge. ) 

The Authority of the Sacred Code. 

“ Therefore in the discrimination of what deserves 
to be done and what docs not, you should regard the 
sacred code as authority. Having understood what is 
siaicd :r. the injunction of the shastra 1 it behoves you to 




composed by philosophers who are Ap t a i. e. who 
have attained or realised Brahman. As such the treatises 
deal with human duties. 4 Aptci ( ap~ to attain, realise ) 
is a person who has realised God, a person who knows 
Brahman. Words of such men of eminence must be 
regarded as authoiitative. Any modification to be 
effected in the rule ot duty as necessitated by the pecu¬ 
liar condition of the society, should be made only by such 
venerable persons. Wise and venerable persons build up the 
code of human duties, and the common run of men follow 
the same in life. This ensures that every one does 
precisely what is his duty. A society obeying the laws of 
such a code will lie ever contented and happy • nd will 
have ample scopr for its spritual elevation. 

f'he instruction ( “ do you do what is determined as 
your duty ” ) as referring particularly to Arjuna can b. 
understood to convey this, viz* as Arjuna was bom in a 
kshatriya * family, his duty peculiar to a kshatriya* was 
bravery, lustre, courage, being watchful, not run; 
away from battle, bestowing gifts- ( Gua, X\ III, 43 
f dere in this list of the duties of a kshatriya , there is on* 
viz. not running away from the battle-field. It goes will.- 
out saying that a Kshatriya ought to live up to this and 
° fulai expectations entertained about him in regard 
to bravery, lustrousness and in regard to the qualities 
cf a lord or a ruler. THESE are his * niyata karma. * An\ 
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riya who is at a loss to know his own duty should pay 
heed to this shastric statement viz. Gita XVIII, 43. 

Statements of this kind are found in the Veda and 
other sacred works also. The Veda deals with the duties of 
a ‘ kshastriya ’ in the hymns addressed to the heroic 
divinities, ksatriya divinities, suchaslndra, Maruts, Rudra 
etc. The ' Smritis ’ deal with these very duties in keep¬ 
ing with the Vedic teaching, in a special section devoted 
to that purpose. The Puranas recount brilliant careers of 
kshatriva heroes and a perusal of them throws a flood 
of light on the duties of ‘kshatriyas.’ To complete our 
understanding of these, a reference may be made to the 
life-stories of eminent ‘ kshatriyas ’ ot mod-rn times as 
also 10 the excellent thoughts expressed by m »dern men of 
letters. ‘Shruti (Scriptures), Smnti t Traditional Litera¬ 
ture', the conduct of the good, and Self-satisfaction, these 
four define and indicate ‘duty’and whatever is determined 
by these is the ‘XIY.VTA KAKM.V of a person. 

A Kshatriya that Arjuna was, he w#s expected not 
t 0 run a way from the battle-field but to take a firm stand 
there to defeat his opponents. Arjuna was perpetrating 
the . rievoussin of swerving from the path of his kshatriya 
duties. He was throwing to the winds his ‘ niyata karma,’ 

• fixed duty). To save Arjuna, from this sin, say th the 
Lord— - O Arjuna! co you perfbdii that winch is deter¬ 
mined to be your duty. " Doing one's ‘ fixed duty ' 
is far superior to doing other mean things or to 
routing in doth. Tiv. seriousness of drjuna's sin, were he 
not to follow the path f his duty in keeping vith the 
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Sacred Code laying down the duties of castes and stages- 
is well-brought out by Gita, XVI, 23. 

“ He who behaves os he pleases, having discarded 
the injunctions of the ‘ Shastra, ' attains neither success, 
nor happiness, nor the highest goal. The dire conse¬ 
quences of the transgression of the 1 niyata karma ' 
scarcely need a further elaboration. Arjuna st;od no 
chance of success, or happiness ‘ here by tailing in his 
duty, nor could he hope thus to secure his welfare * in 
the yonder world.’ What is it indeed that tempts men, 
all this notwithstanding, into an uncontrolled, unbridled 
sort of behaviour ? What temptation thus .ures them 
away ? 

Readers should here give serious thought to the 
Gita's message of die necessity oi pern inning one’s 
* niyata karma’ or established duty. The} - mould ponder 
over the significance of the term * Shastra. That ?t of 
works in which men of extraordinary eminence, endowed 
ith a prophetic vision, given to profound ra nking, 
absolutely impartial, knowers ‘ par excellence, men who 
have realised Bra man, lay down actions sucu ns lust be 
carried out by the members - f tne four castes during ..e 
four stages (Ashramas) in life- that set of works '3 Shashtra.' 
In keeping with this Shaska every one has hi ‘ niyata 
karma’ decided and everyone must n .ml • perform the 
same. At Ch. XVIII 45-1S. the Gita has the following 
to say, in this connection: — 

"Men reach highest p election, when esch one is ex¬ 
tremely devoted to h-s own dir *. That from wh a starter* 



(all these) beings, that by whom was all this spread, having 
w orshipped him by his ( shastra-established ) duty, does 
man attain to perfection. Superior to another’s dut}', well 
carried out, is one’s own duty (though) wanting in exce- 
' ence. Taint affects not the one that carries out his duty, 
determined by his very being. Action born with oneself. 
O son of Kunti ! one should not abandon. For, ail under¬ 
takings ate enveloped in taint, like fire in smoke, " 


Sakaja Karma 

( Action Born along with Oneself. ) 

These citations will help readers to determine the 
meaning of ‘Niyata karma/ While interpreting the phrase 
a reference to the terms such as ‘ Sva-karma' ( one’s own 


action ), ‘ Sva-dharma ’ (one'sduty or what sustains one.) 
action which is determined by one’s very being, action 
born long with (oneself); is of great importance. ‘Sahaja- - 
!:auna ' signifies action (or duty ) born elcng with one 
self. With every man is born, and born definitely, his dutv. 
Thus understood, the meaning of the term * Sva-bhava- 
niyata karma' is action determined along with one’s ‘bhava' 
U. e. sadbhava) i. e. birth. Both the terms (‘sahaja-karuia’ 
:in, l ‘ wa- f hava-niyata-karma’ ) practically mean the same 
••‘ii ■ ‘ Sva-bliuva ’ does not signify elmrarcter in this 

context, but ir means (sva-jauma) one '.- birth. Simultane¬ 


ously with the birth of the rm-mb rr, of the f,,ur castes is 

i'oni their duty, ant! that u itytiiej must, potforin. Arjun.'i’fl 

snhon’ or ‘ swa-bhava-nivatkarma ’ v- as thus to stand 
firmly on the battle-field and light.May be, this‘action’ was 
tainted by the fault in the shape of slaughter ( $a-dosha ' 
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or it was devoid of excellence ( vi-guna ) i. e. without the 
4 sattva ’ quality. May be, other people's duty such as the 
‘shama, dama' etc. of the Brahmanas was easy to practise 
(svanushthita=su + anushthita) or was full of the 'sattva’ 
quality. Arjuna, kshatriya that he was, had no right to 
follow that. Worshipping the Lord by means of his duty 
viz., fighting, and thus achieving perfection was his 
‘ fixed duty/ A greater violation of the Code of Duty 
than running away from the battle-field cannot be 
imagined in the case of a ‘kshatriya/ And this violation of 
duty would certainly lead to deterioration. Lie purport of 
Lord Shri Krishna’s instruction to Arjuna to do his 4 fixed 
duty ’ is thus to be understood. Arjuna could not give 
up his duty which was born with him. 

There is also another way of understanding niyata 
karma ’ according to which it signifies action peiformed 
in a manner in which the senses are contiolled. The 
verse under consideration would then convey- O 
\rjuna ! ( niyatam karmo kuru ) do you carr\ out action, 

(all the while ) keeping your senses under control. 

( AJcarmanah karvi* jydyuh ) Superior t) non-pei. form- 
ance is the performance of action/' This sense is consistent 
with what lias been conveyed in the preceding verse; 
but whether this could be regarded as what was intended 
1 highly doubtful. If the w t were to have had in view 

°nly inch action a.t is performed with perfect control 

over the senses, A r juna had prepared himself for the 
aume aa he intended to go into wilderness and, there, 

maintain himself on wild roots and fruits a d re sort to 

23 
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the path of self-control, giving up all desire for property » 
also begging for mere subsistence, if it were necessary. 
If the Lord wanted to convey by *?iiyata karma 1 definite 
action performed with control over the senses, why 
should lie have stood in the way of Arjuna, only too 
eager to follow the Brahma-path of duty, in which self- 
control enjoys supreme importance ad why should the 
Lord have urged Arjuna to take wo fighting? It is evident 
therefore, that the Lord is here instructing Arjuna u> 
do what was his saha-ja, or sva-bfiam-niyata Ur via viz. 
fighting. It is equally evident that -he Lord is thus exhort¬ 
ing others also to carry out tneir dutj r defined as this 
latter is by the ‘castes and stages. * Doing anything one 
Pkes, only v/rth control exercised over the mind is not what 
is intended to be conveyed here. For, Arjuna was not 
proceeding headlong along the path of d-dJutrma, He was 
all the same too eager to give up hio duty as a kshdtriya 
and perform actions becoming members of another caste. 

It, therefore, appears that the Lord washed to discourage 
Arjuna's inclination towards another's duty and to make 
him take to the straight path of his own duty ( as a 
kbhatriyv ). 

Action Required by Circumstances. 

There is one more way yet of interpreting * niyata- 
karroa. ’ Thus * niyafa-karma ’ is that which has got to he 
done in view c. the prevailing ciiCGm§tance^ ( and which 
it would he improper to avoid. A nation sometimes finds 
itself in jueh circumstance that carrying out a paiticular 
c-ticn, resulting to a particular cour- become - then 

*Vumt cast e. Ashrama - stage. 
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absolutely necessary. That which is thus demanded by 
the circumstances prevailing in the country during a given 
period of time, is the ‘niyata-karma 5 . This ‘niyata-karma’ is 
not onfy necessary, but also inevitable, for instance, when 

the nation is confronted by a terrible calamity such os the 
nvasion of the country by a mighty army of the enemy. 
H the Kshatriyas alone ore unable to stem the invasion, 
the Biahmanas, the Vaishyas and the Shudras ought to 
build up volunteer-corps of their own, and weapons in 
hand, to prepare themselves to meet the enemy on the 
battle-field. 

On this very account doos the Manu Smriti lay 
down in chapter VI1T, verses 348-350:- 

“ Where 4 duty ’ is being attacked, weapons have to 
be resort.d to by che twice-born ones and ( weapons have 
to be resorted to by them ) when there is a calamity 
caused by ( adverse ) times to befall the twice-born ones 
and tiie ( feur ) castes. One killing f° r self-protection or 
for the protection of the good in a battle, when women 
or learned Brahmanas have to be protected, in keeping 
with duty, does not get oneself tainted. V ithout thinking 
(for a moment), one should definitely kill a felon (atatayi) 
coming ( in his direction, with an evi. purpose ). There 
is no fault standing to the discredit of the nu.hoi cf 
killing, in the case of the slaughter of a felon, n Thus, 
when faced b\ a national calamity, everyone has to use 
weapons and to go to.the battle-field. Whatever turns out 
to be the. duty, or such occasions, is the myata 
karma of the occasions, whether or not it he in conform- 
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ity with the code of the duties of the castes and the 


stages. 

This sense is undoubtedly possible. But Arjuna was 
not faced by any such national calamity and, therefore, 
Arjuna’s niyata karma must be different from this, viz. 
fighting, which took its being along with his birth. 
Similarly, in our times, when the duties of castes and 
stages, have almost disappeared, and when people are 
seen not respecting and following the commands of the 
Shastra, it is but proper to render the term ‘myata karma ' 
in some such way and to,understand it as referring to 
such a course of conduct as is demanded by the present 
circumstances. 

A person occupying some office, must, so long as he 
occupies that office, perform certain actions as required 
by that office. He cannot ignore or avoid them. ‘Niyatam 
kuru karma tvam ' implies this kind of action. This 
should be noted by the readers of this part of the 
Bhagavad-Gita. 

Sloth and Industry 

The next statement is * hi akarmanah karma jyayah ’ 
and it means * performing action is better than not 
performing the same. ’ Manly effort is ever superior to 
mere idleness or sloth. Activity is definitely to be preferred 
to inactivity. Here * a-karma ’ means not performing 
action, remaining idle, idleness. Later, the term is seen 
to be used in the sei se of ‘faultless a tion. That will be 
considered in grearter detail when we arrive at it. Here, 
however, * a-hnrma ' signifies just sloth or inactivity. 
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iat very account, does the verse proceed to say, 
u you remain idle, even the sustenance of your body 
will not be achieved, ' For keeping the body intact at 
least must a man work. For this very reason, has it been 
declared:- ‘ Idleness is a disease and industry or activity 
is an indication of the body being in a fit and sound 
condition. ’ Therefore a person who feels like doing 
nothing should conclude that there is something wrong 
about his body, that a disease has made its way into it 
and when he feels energetic, like doing this thing and 
that, he should conclude that he is sound, a he essence 
of the 8th verse, i.herefore, as has been seen, is—. 

‘ Man must do what is his duty. Batter than sloth is 
industry. Sloth would not make even physical fitness 
possible. When * action ’ is thus incumbent on man, one 
naturally vrants to ascertain what kind of action 
b is. The seventh verse elucidates the point a.s 
follows:_ 


Man of Extra-ordinary Eminence 
1* ( Manasa indriyani niyamya ) Having controlled 
1 he senses by the mind and — 

2. ( Asaktah karmendrivaih karma-yogam arabhate ) 
being withou any attachment ( to fruit ), he takes to 
karniayoga i. e. doing or performing action with his 

action-organs. 

3 - ( Sa vishishyate ). He who thus follows the path 
o disinterested activity, far excels ( others). 

Trie verse explains how a man attains to extra¬ 
ordinary eminence. One should control one’s senses by 
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mind and giving up attachment ( to fruit) should follow 
the path of activity. This clarification as to how a man 
can attain extra-ordinary eminence shows that there are 
in this world three types of men 

1. A man of extra-ordinary eminence who practises 
activity, leaving all attachment, having exercised control 
over his senses. 

2. Middling type of man who devotes no special 
thought to the control of the senses, but who performs 
action, in consonance with or a., would be tavoujrable to 
‘ duty ’ — but with a desire ( for fruit,’. 

3. Mean or debased man who has left his senses at 
the mercy of the objects oi enjoyment and behaves as he 
pleases to go ou adding to the number of pleasures he 
wants to enjoy; or, alternative '', one who is given to 
sloth, and does not raise even hi-? smalt finger. 

It befits man to be industrious, up and doing, to win 
eminence. He should not by any n ■ ..no let ■'.hings happen in 
such a way as will bring about his inclusion in the 2nd or 
the 3rd class of average persons [ middling men, or mean 
(debased) men.] In order to cieate the requisite enthusiasm 
in the minds of men, does the eve nth verse explain how 
u0 ext'a-ordinary excellence can be achieved. For that, it 
is necessary to ‘ follow one path viz., the path of activity 
accompanied by freedom from attachment. 


Control of the Senses 


To be ab’e to follow this path of activity free from 
attachment to frmt, what is most necessary is the octroi 
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le senses (‘ manasa indriyani samyamya’ ). By the 
mind must the senses be controlled, for all of them are 
dependcn • on it. Mind has therefore been characterised 
as the king of senses. This king also must ever pursue the 
straight path of duty. All the senses, aiong with the mind, 
acting with due amount of control, the senses not acting as 
they please, is what is absolutely necessary, if eminence 
is to be attained. 


After control has been exercised ovc the senses, the 
action-organs should follow the path oi disinterested 
action, in which there is no room for attachment to 
fruit. Readers should refer to the full exposition of this 
Karma-yoga, under Gita II, 4/ -51. 

“ Giving up attachment and keeping the mind even, 
with reference to both success and failure, o ..d b_ing 
steady or settled in Yoga, do you perform action. This 
very" evenness is called ‘ Yoga. ’ Those who perform 
action just with the desire of fruit are an inferior kind of 
persons. Do you, therefore, resort to evenness of mind. 
As a person, possessed of evenness of mind, gets rid of 
both merit and de-merit in this world, do you secure 
mastery over the yoga oi the mind or understanding 
in the shape of this evenness or equanimit) This very 
skill in actio . is called ‘ Yoga. ' Hence knowing p arsons 
possessed of equanimity give away fruit arising out vf 
actio t. and thus becoming free from the oonds oi birth, 
reach the place free from grief. 1 ( Gita II, - . 51 ) 

Thus has the Karma yoga, emphasising freedom 
from or absence of attachment, beeo described in a 
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is section. Not to keep the fruit of action for one's 
own use or enjoyment, but to surrender the same for the 
benefit of the world, this itself is called ‘the abandonment 
of tne fruit of action ’ or the ‘giving away of the fruit of 
action.’ And this itself has the name ‘ Anasakti-yoga ’ or 
‘ Nishkama Karma-yoga ’ given to it. A follower of this 
karmayoga attains to an extra-ordinarily high position. 

Suppose there are two kings. One of them is carrying 
on the administration of his kingdom in an ideal manner, 
devoting as he is, most of his revenue to works calculated 
to bring £boat the prosperity of his subjects. This king 
is a real Karmayogi. But the other one who appropriates 
the entire national wealth for the purpose of his personal 
comfort—nay luxury— is mean, given to enjoyment as he 
is. ‘ A king who follows the path of karmayoga hands 
over the fruit of administration, in the form of wealth, 
for the real uplift and welfare of his subjects. But the 
king whose sole concern is personal luxury, squanders 
the entire revenue on himself, being dragged away bv 
pleasure and lust. No wonder that the former is known 
as an extra ordinarily eminent king, while the latter is 
characterised as a mean and debased p.-gon. Thus doer: 
freedom from attachment lead to excellence or eminence. 
This is the purport of the terms ‘ anasikti , karn v>-phala- 
>aga, nishkamata’ etc., and the same purport is stated 
in terms more explicit in he next i.e. the 9th verse. 

Karma-yoga 


(‘Yajnarthit karmanah anyatra ayah lokah karma- 
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* ) Action performed for the purpose of a 
sacrifice does not bind down a man, but other actions 


which he performs, do fetter him. Hence ( ‘tadartham 
karma, Eaunteya, muktasangah samachara '), giving up 
attachment, perform action for sacrifice. For, by action 
done for the purpose of sacrifice, man is freed ..iom bonds, 
becomes free from fault or taint, and by action not 
performed for sacrifice, man is fettered and rendered 
dependent on extraneous factors or circemstance=. The 
term ‘ yajna■ ’ is not employed in the limited sense of 
offering oblations etc. in this context. ( ^ide Gita,l\, 
25-32 ). Among the many kinds of yajnas that have been 
set forth, the following are the main-yajna in the foim of 
the control of the senses, yajna of material i.e. where 

some material is used as an oblation, yajna m the shape 
of austerities, yajna in thd form of }°S-- (application to 

some path ), yajna in the form of the study of one s own 
portion from the sacred literati 1 - ya> na ^ e ioxm 
of knowledge, etc. The sacrifice where oblations are 
offered is just one kind of yajnas. But besides that there 
are so many yajnas. In fact human Ide itse must b , 
like a sacrifice. A man's utterance, his walking, eating, 
drinking, sleeping and being awake- all this must be of 
the nature of a sacrifice. This is the teaching of the 
Bhagawad-Cita as is seen clearly from its beginning to 
the end. 

It, therefore, becomes necessary, at this stage, to 
consider the piimary meaning of the term ydjtux. The 
root ' yuj ’ from which is formed the term yajna * has 
three senses via., the worship of gods, organisation and 
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rag away ( gifts ). Being free from fear, purity, being 
firmly established in knowledge, gifts, control of mind, 
control of senses, reading one’s ov/n portion from the Veda, 
austerities, being straightforward, absence of slaughter, 
truth, absence of anger, peace, compassion for all beings, 
an attitude free from greed, these and others of the kind 
constituting divine riches are seen to be present in some. 
They ere called * dsvcts. ' Treating these ‘ devas ’ with 
doe respect, bringing about a contact with them and 
surrendering one's very best- that where these three 
take place is called ‘yajna.’ Showing due reverence, bringing 
about contact and obliging by giving away gifts, these are 
the three characteristics of a yajna. ‘ That action 
by which men, worthy of reverence, a~e respected, by 
which * people ’ are organised rather than disorganised or 
disunited, and that which ensures help to the poor and 
needy, is called ‘ sacrifice. ’ Unless and until one is 
prepared to abandon the fruit of one's action for the 
benefit of the people, there can be uo sacrifice one will be 
able to perform. And, through this sacrfice, can a man 
reach a high position or level All great men who ever 
were born and lh ■’d on the surface of the earth, had 
turned in one way or the other their whole life into a 
sacrifice of some kind, hhis is patent to all who carefulk, 
read the story of their life. Action thus performed in the 
spirit of a sacrifice binds not its uthor. But action 
performed for one s private ends, for one’s luxury, nece¬ 
ssarily affects one adversely. The Gita, therefore, teaches 
to perform action, giving up all attachment to fruit. 
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6. Yajna that has been in 
association with Man from 
times immemorial* 



stjmr: srsfi: vtrm* mm%: i 

sr?ri%^n^<7 ^rs%gi?PF7?t;fi* n ?o it 
vmr^TfriJT ?? %sr? w* i 

wrsr%: spt: u U w 

rarorrmf^ ^?rr ^vrrfSraT: i 

??r ^sr *m 5=n n ^ ii 
^F?rr g«q?ir *ri(r%fMr: i 
3$s3r<fc ?t <q4 trnrr *r q^rrcJnRn^rr^ ii ^ ii . 

In days of yore, having created the creatures along 
with Sacrifice, the Lord of Creation said-— ‘Prosper with 
this. Let this (sacrifice) be the securer of your desires, ,10) 
Satisfy the gods with this, and let those gods ( thus 
satisfied) satisfy you. (11) Satisfying each other, do you 
secure the highest good. Satisfied by sacrifices those 
gods will grant you the desired enjoyments. He v*uo 
eats without having given to those (gods) [ enjoyments j 
granted by hem," is nothing less th an a a thi ef. (12) 

For practising the ‘anasaMi-yoga' it has been stated 
tba * ( 1 ) control of senses, ( 2 ) control of mind, ( 3 ) 
not being attached to fruit, and t 4 ) performing action 
looked upon as a sacrifice are stated to be necessary . A 
question now su ; . -as uself to us-whethor it is natural <n 
otherwise fo «. man to perform such a sacrifice. In reply to 
thi?, the L<_ •. sa-s that * yajna ’ was born simultaneously 
p ith :n-m. To turn to this excellent teaching:— 










'Those that eat what has remained after the performance 
of a sacrifice are' freed from all evils ( or taints). 
Those, however, eat ( only) sin who cook [food just] 
for their own sake. (13) 

[ God created creatures along with sacrifice and 
constructed this world in such a ivay that only those 
who will perform sacrifices will prosper, only their 
longings will be fulfilled. Non-performers of sacrifice 
would never be in a position to secure things wished 
for by them and would themselves perish. If men give 
gratification to gods by performing sacrifices, gods 
too would return the compliment and gratify men 
by bringing their desires within their reach. Thus mutual 
help would result in the welfare of all. Gods would 
definitely grant the desires of men, but if a portion of these is 
not returned to the gods, in faith, by men, and it they wouid 
reserve all for themselves instead, they would undoubtedly 
prove themselves to be thieves and robbers. Only those who 
enjoy only what has * remained after the performance 
of sacrifice, can have religious merit to their credit. But 
those, whose sole anxiety is their own enjoyment, become 
so many sinners and bring about their own down-fill. ] 

Sacrifice Born with Creatures. 

( 10-13 ) The main principle stated here is that 
. actifice was born with creatures. By creatures it is 
not men alone that are intended to be referred to. 
‘ Creatures ’ is to be understood as covering a wide 
enough field and having in view lo ver animal; and trees 
etc. also, along with mankind. As, however, human 
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beings are endowed with rationality,they should understand 
that sacrifice was born with them. Having understood 
this, it behoves them to perform sacrifices. Trees and herbs, 
the five elements, such as the earth etc., other iive 
beings and the inanimate objects are incapable of knowing 
their own b:rth being simultaneous with that of Sacrifice. 
All the same, in the natural course of events, they go on 
performing sacrifices.Their sacrifice goes on taking place 
quite naturally as it were. But man, rational that he is, 
carrying out his duty with premeditation, must pe.forna 
sacrifice with a previous plan. 

Sacrifice in the world around us. 

Some readers would ask at this stage- what proof is 
there regarding the simultaneity of the birth of all, 
moving and not moving on the one hand, and that of 
sacrifice on the other? " The reply to this is - if the readers 
can penetrate, thanks to their capacity to think., right 
into the inside of the'world, they will be convinced, that 
all that moves and moves not is unconsciously, yet 
quite naturally, performing a sac'ilice. lo cite an 
instance, the sun in the sky illuminating this world with 
its lustre is as though offering its wonderful light-energy 
to the world for it? use, is, in other words, placing itself 
at the service of the world. It is welcoming others with 

its light, is offering its light to all to organise themselves, 
is dispelling darkness and chasing away the wicked, 
thanks to its brighteness, is opening the path for the 
righteous to go along, is endowing the world with life- 
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erergy and is sustaining it. All this is just the sacrifice 
that the sun periorms. To consider next, wind that moves 
in the mid-regions. This one is the very breath,- vital 
breath- of all living beings and of trees, etc. Offering 
itself, it enables others to live. If wind were to discontinue 
this self-offering, even for a moment, that very moment 
would be the last in the life of all living beings. Similarly, 
the cloud in the sky is known as the lord of ere; tnres 
( Prajc—puti ) and the sacrifice to be offered in honour 
of this lord of creatures has rendered a considerable 
portion of the Arva literature, interesting. This cloud lives 
and moves in the sky and empties itself of its contents 
for just the benefit of the world. The cloud offers as 
though every one of its limbs for the good of others. 
IT: ae would be able to compete with the cloud in the 


matter of saciificing oneself for the good of others. 
Whatever the amount of drops in a cloud, the wh jle of it 
is poured b, it, sacrificed by it for others. This is the 
farthest limit of selflessness and of the spirit of self- 
effacement with a view to helping others 


After having thought of the sacrifices offered by the 
divinities in the sky and the mid-region, as a matter of 
course, if the readers turn their attention to this terra 
firtna of which we are deni zen?, they would find that there 
too sacrifice is being offeied by this object and that. To 
begin with, think of the devino liarth herself. She supports 
a'l and us such has a patience the like of which it is diffi¬ 
cult to come across. We tread on her body, beat her. dig 
her and yet without ever being angry with us, ,he conn- 
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hues sustaining us. The following f.tom the hymn address¬ 
ed to the rnother-land, from Atharvaveda, XII, 2S is very 
instructive: * Let us not cause pain 10 the Earth by our 
feet-the right and the left,-as we rise or sit down or 
stand or walk along. 5 Here we are exhorted not to give 
pain to the Earth bv our movements. But the Jtsartb 
patiently putting up with this all, never so much as allow¬ 
ing the thought regarding the pain caused to her by us to 

cross her mind, affectionately sustains us all. This is the 

height of the spirit of obliging others, and her parallel, 
in this respect, it is impossible to poiot out. Xot only 
this, but to do full justice to the obligation she lays us 
under, we must also think of the roots (including 
the bulb, us ones ), the fruits, the vegetables, food and 
juict^, a wonderful variety of which she makes available 
to us from season to season. Not only does ? ie put up 
with the trouble we subject her to, but as is borne out by 
Atharvaveda XII, 1. 29, “ she also places at our disposal, 
time and again, portions of nourishing food that we may 
thrive." The infinite obligations she lays us under are past 
all descriptio n. Like-wise the god of w. ter gratifies u. 
by the sweet juice he gives us and removes the incalculable 

uumbe of our faults and imperfection by his ambrosial 

juice. Water runs of its own accord to a thousand 
ai d one places and helps trees and herb" buds and 
beasts and human beings to sustain life. Ihts is the 
great Sacrifice in the form of so’b-offering, performed by 
water. Turning further fcp the trees, it is seen that they 
give us assistance beyond limit by means of their flowers 
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and fruits. To further our happiness these trees offer 
themselves up completely'and do the best that is within 
their power. This great sacrifice of theirs is ever going 
on. And is the self-sacrifice of grass, which maintains 
cattle, not another instance of the act of self-offering ? 
We nourish ourselves by eating a vast amount of grains 
which too offer themselves up as in a sacrifice. This gives 
one a fairly good idea of the sacrifices performed by 
all beings and things with the purpose of enabling man 
to live. 


Readers are requested to pause here a moment and 
think of the large number of sacrifices that are being 
performed in the world thanks to which men find it 
possible to live, and but for which the human race woald 
have been nowhere. If t^ ie whole world is thus offering 
so much to man, is it not only the duty of man tc offer 
himself up for the sake of the world ? To be sure, it is 
Lis duty. ‘ The entire world is sustained by sacrifice, the 
world continues through sacrifice, and to enjoy happiness 
without performing sacrifice is the same thing as commit¬ 
ting a theft. ’ If a person wants to save himself from 
being charged with theft, it is his duty to perform 
sacrifice. No other means will serve his purpose. 


Sacrifice in the Body 


It behoves the readers do think of o:.e more variety 
of sacrifices, tins t me, the one that goes on in the body. 
* Our physical life is entirely dependent on Sacrifice.’ The 
eyes see, just for the good of the whole body. They are as 
tiioug . offering their capacity to see as an oblation in a 



'Sacrifice performed for the welfare of the whole body. 
Similarly are the ears, the nose, the hands, the feet, 
listening, smelling, grasping and carrying the body to 
several places, respectively, for just one thing viz., the 
good of the whole body. To this end do they offer the 
very essence of their capacity. Their capacity is thrown, 
like an oblation, into the fire. If the eyes see seme fruit, 


and the nose smells it and decides whether or not it is 
wholesome to the body, and if, later on, the feet take the 
body near the fruit and if the hands pick that up and ike 
-t to the mouth, and if the mouth ohes\s anu sends the 
sami' on to the --tomach, & if the stomach dige>ts it Returns 
the same into a juice, and if this latter turns mto blood, 
and thus if even the minutest, bit of that tuiit i~> sent to 
the smallest particle of our body, tuat is not intended 
for the individua: benefit of any one of these ( eyes, nose 
etc.). ‘ Every limb does its very best expends all 
energy it can, for the common goal viz., the well-being of 
the entire body. ’ Here ‘ self-offering is itself the sacrifice 
that is performed. ’ So long as this sacrifice continues, 
the body lasts <nd th ■- moment a particular limb becomes 


selfish, the whole of the body perfchc-- 

By way of a concrete instance of the destruction 
caused by the cessation of the sacrificial activity of the 
limbs of our body, we may refer to the a tivity of the ^ ra¬ 
nch. Imagining the stomach tO have stopped hactificihl 
activity v>^,, that of digesting whatever comes into it and 
conver.ing the same into a juice and sei d 'g the lattci. t. 
tne entux uodv, .md enagming further, tnat ,.u food that 
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Tias come into it were accumulated for itself by the 
stomach, the consequences are not difficult to follow . Th : : 
selfish hoarding on the part of the stomach would cause it 
to be inflated, there would be gastric trouble caused 
as a result, and the ‘ digestion in our physical system 
having been disturbed, ' as expert physicians would 
put it, there would inevitably follow the death of the 
person under consideration. This -hows that the conti- 
nuation of the sacrificial activity of the stomach enables 
the body to live, and the cessation of its sacrificial activity 
leads to the death of the body. We thus see that while 
* sacrifice enables one to live, tne cessation of the 
sac: bice causes one’s death. 


In this body of ours, there are 33 creres of corpuscles 
or tiny beings. They are born, they live, cat, drink, 
function In their own wise, decay and die. Lacs of these 
live in each one of our limbs. The body is, as it were, 
a nation of thirty-three crores of tiny bei gs. The group 
of liny worm-like beings in each one of the limbs Has a 
particular function assigned to it, with the result 
that not a single tiny bring is ‘ on-employed. ' It is busy 
d..:ug omethng or other and it placer, its activity at the 
disposal of the en ure body and thus contributes to the 
w elfare of th- same. 

The tiny beings in the eyes carryout their function 
of seeing, and those in the stomach carry out theirs- of 
digesting food- for the well-being ol the whole of the body. 
Every tiny btii ,.'ir thus active for the sake of the w< n- 
1 f in; '.l all the 3 > Crores or tiny beings. If e\ n one of 
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beings were to fail in their sacrificial activity, and 
oecome selfish, with restraint thrown to the wmds, just 
then and there would arise some disease with the event¬ 


uality of death necessarily coming in it? train. 

-f germs of a different kind come Into any part of 
our body and manage to stay there, if they are not driven 
away by the tiny beings staying in v hat part from the 
beginning, all the tiny beings in % e entire body will be 
thrown on the mercy of those intruders and the case will 
have then to be properly diagnosed and normal health to 
be restored with an amount of effort. In extreme cases, no 
amount of effort is found to be adequate for the wished 
for restoration of health. Death is thus the consequence 
of the cessation of the sacr ifice in the body. 

Our body, it would thus be seen, has to face the 
worst disaster when individual members >ri oh refuse to 
carry out their respective functions and when each one 'f 
the limbs resolves selfishly- ‘whatever hey pens to the body, 
how am I concerned with that ? I shall avail myself of 
pleasures to the fullest extent. ’ If selfishness on the part 


of even a single limb causi -the body to face dire conse- 
quenu.s, the magnitude of the disaster the body will 
bate to face when a number of limbs devote themselves to 
pleasure, it, better imagined than described. The 
consequent harm, under the circumstances, will be 
ineahiula!*1 Thic will Lave convinced fie reader us to 
ho v sacrifice ensure^ the will-being and the cessation 
or non-perfornia u.e of sacrifice b r i V about the utter 
ril,n of body. \\ i m t should . > ■ be forgott n, however, 
1S that this kind of sacrifice t., dug phv *. T „ia 
naturally, in very bc>dv. 
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The sacrifice in the body which has been considered 
so far has its parallel in the nation. Imagine that men 
possessed of knowledge occupy the position of the head, 
men of bravery occupy that of arms, those whose 
occupation is trade occupy that a* the belly and those 
who maintain themselves on physical labour occupy the 
position of the feet. The parallelism between the body 
and the nation will then be clearly grasped. No one 
would have any doubt regarding the gigantic sacrifies 
performed by the nation. It befits the learned to offer 
their knowledge for the good of the nation. It becomes 
the heroic persons to devote their ^ bravery to the 
protection of the nation. And similarly all others should 
keep their power at the disposal of the nation. As long as 
this sacrifice continues to be performed by the nation, 

• he nation’s lustre and valour keeps on spreading far and 
wide, its material prosperity goes on increasing, its 
happiness continues growing, ihac nation will have 
virtually succeeded in bringing the happiness in heaven 
down to the world of the'mortals. 

If, however, any caste, class, group or organisation 
> ill be influenced by selfishness and will proceed to act, 
In a manner detrimental to the whole nation, their only 
concern being their own narrow interests, if any caste, 
dr35 or croup or organisation would fail to offer its 
own strength at the alter or the good of the entire nation, 
the nation as a whole would be destroyed. There is 
only one golden rule for the prosperity of the body and 
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5 Our body is a small nation, and our nation 
is only our body, but on a gigantic scale. ’ This haying 
been appreciated, it would be easy to follow how 
readiness to sacrifice would ensure the good of the 
nation, while a tendency to avoid or give up sacrifice 
on the part of the people would spell disaster to the 
entire nation. What holds good of a nation, holds good, 
vmtatis mutandis of the entire humanity and it is hardly 
necessary to devote any space to the consideration of tht 
question separately. The importance of sacrifice is thus 
universal, as everywhere the performance of it brings 
about prosperity, while avoiding the same brings in its 
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train a total deterioration. Precisely on this account does 
the Bhagavadgita, IV, 31 state- ‘To the one not perform¬ 
ing a sacrifice is not ( available prosperity in) this world; 
how then, oh best of the Kurus, can there be the yonder 
• orld ( for him ) ? ’ This Gita-statement is with profit 
read along with the following from the Rigveda. Tbus 
Rigveda I, 33, 4 states- ‘ Those that do no: perform 
sacrifice (though ) liberal, perish. 1 The next verse from 
tho same hymn proceeds to say— * if those that do not 
perform sacrifice compete with performers of sacrifices, 
‘•'Joy (i. e. the former ) have to bend their heads low and 
m every undertaking are they worsted. O 1 nstrous Lord ! 
thoa dost drive away, the non-performers of sacrifice, in 
heaven and earth i. e. such person, have no place to stay 
happily in the kingdom of God. ' Rigveda I, 121, 13 has 
a bearing on the same theme, as it declares- ‘ Thou didts 
r -.‘ ow the non-performers of sacrifice past the ninety- 
ume rivers. ’ Rigveda I, 131, 4 and Atharvaveda XX, 75,2 
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runs to this effect-' O powerful Lord, thou dost punish 
that person who does not perform sacrifices. ’ Rigveda II, 
26, 1, describes the plight to which those who do not 
perform sacrifices are reduced, as follows-“Only a person, 
with a straight behaviour, devoted to God can slay the 
enemy wishing to do nim harm. Only a devotee of Goci 
can destroy the opponent of God. Only a hero capable or 
giv; : the best protection can kill a fierce enemy in battle 
and only the one that performs sacrifices shares the 
enjoyments, such as food, etc. of the non-sacrificing one.” 

( Yajva it a-yajrok ri-bhojoli bhojana/m ) 

The verse deserves to be studied carefully as it 
teaches in clear terms that crookedness be destroyed by 
straightforwardness, that godles.->ne~.:> be demolished 
with devotion to God, that a powerful enemy be foiled in 
his attempts by measures of self-protection and that by 
‘ sacrifice should the non-performance of it be destroyed ' 
To cite another verse with a similar putporc. there is 
Rigveda VII, 6, J. “ the lustrous God causes totally to be 
degraded, and causes to fall, those that are full cf sloth, 
given lO bookishness, telling lies, carrying on the business 
of money-lending, devoid of faith, devising no means of 
prosperity, ‘ not performing sacrifices, ’ not carrying out 
a i iv good deeds, those that art the enemies of the mass 
of people. Therefore do these fail to prosper. 

It is interesting to know, from the verse, the 
associates cf those that do not perform sacrifices- ( 1 ) 
those who arc ful of slc r h, ( 1 ..nose who only read 

book, caring very little to translate into actio, what 
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iave l ead, ( 3 ) those that tell lies or express suicidal 
desirec, (4 ) those indulging in deceitful trade, (5 ) 


usurers not exerting themselves and ruining others bv 
charging heavy rates of interest, ( 6 ) those having no 
faith in righteousness, ( 7 ) those not finding out and 
resorting to means of their prosperity and ( 8 ) those 
not doing any good deed at all- That all these get 
themselves deteriorated is only natural. 

Another verse having a bearing on the theme under 
conside ation is Rigveda VII, 70, 11, which says: — 

£ The Friend, steadfast as a mountain, drives 
away from heaven, the one who dc ote~ himseif to 
another's duty, is inhumanly cruel, rot performing 
sacrifices, not devoted to God, ’ ( who has thus become) 
the enemy ( of the good }. ' ft deserves to be noted that 
thi: '/ersc also speaks of the associates of one who 
does not perform sacrifices. They are persons who abandon 
their own duty and take to others’ activities, perpetrate 
evils such as would stand eternally to the shame of 
humanity. Such a person not performmg sacrifices, is the 
‘enemy’of the people. Either h - does not reach the 
heavenly world cr falls hum it. Another description of the 
degradation of an ‘ ayajna ( non ^acrificin., ) person >’ 
contained in Atharvaveda XII,2, 37 which states ‘The 
one who does not perf'rm sacrifices has his lustre marred 
01 undone. To refer to one more passage of this kind, 
Atharvaveda XI, 2, 23 reads: ‘ the deity who stays m the 
rn ’d-region, destroys the enemies of deities, not performing 
Orifices. We salute him with our ten powers.’ 
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These passages from the Vedas describing the depths 
to which those who do not perform sacrifices are 
compelled to sink, will help readers to understand the 
bac!.ground against which is to be read Bhagavadgita 


IV, 31 :— 

“ Those who do not perform sacrifices do not fare 
well in this world. How can they fare well in the yonder?’' 


Readers are requested to think over the teaching of the 
vedic passage and the teaching of the Gita together, and 
should ever remember, that one who does not perform 
sacrifices cannot secure any happiness at all. For Yctjna 
(sacrifice) was born along with man and is man’s 
constant companion. As such man can only ill afford to 
abandon it. 

So far, we have considered, at some length, ( 1 ) 
sacrifice in the universe, (2) sacrifice in the body and (3) 
sacrifice in the society or in the nation. Of I nese the former 
two take place quite in the natural couroe of events. They 
are taking place ‘ naturally' It only behoves men to watch 
these natural sacrifices, understand now they are natural 
and resolutely carry out, according to their light, sacrifice 
ail through their lives, without ever swerving from the 
path that has been prescribed. The Chhandogyopanishad 
taaes human life to consist of 120 years and leaving out 
the pe iod of childhood, the Upanisbad wants men to 
continue the performance of sacrifice for the whole of the 
life. Says the Upanishad:— 4 Man’s life is (verily) a 
sacrifice. The a twenty-fom years ire its 'morning 
libation.’ The next forty-four years are its ‘ mid-day 
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and the next forty-eight years are the * evening 
hbation/One who performs a sacrifice thus in his life 
lives for a hundred and sixteen years/ 
( Chhandogyopanishad, III, 16, 1-7 ). In this complete life, 
the first 16 years are years of boy-hood. In the remaining 
100 years, a man must perform a hundred sacrifices. On 
this account is the living soul called in the Veda as ‘Strata— 
hratu This one j,s sacrifice embodied, performing 
sacrifice for a hundred years, that is, through out his life. 


Sacrifice in our Homes 
We have considered so far the sacrifices taking piace 
quite naturally in the body, in the nation and in the 
world. Similarly, it is imperative, that sacrifices g v on 
taking place in our homes. A man gets, if we observe 
ninutely, ample opportunities to take his lessons in 
self-sacrifice— which is of course a kind of sacrifices, 
^he mother practises self-sacrifice for her children. 
Husband and wife go on sacrificing for each other’s sake 
in a like manner every member of the family under¬ 
goes self-sacrifice for every one else. The family of a 
person of this description deserve? the name of ‘ home 
Where the inmates do not offer then-selves with a view 
10 ensure each other’s happiness, there can be no domestic 
happiness, no sweetness of home at all. For, happiness 
"f* in offering- oneself to secure the happiness of others. 

the wife dors not dedicate herself to the husband, 
c5oes °ot so to say pc.form sacrifice, she would fail to be 
^ a Ppy, Similarly, if the husband would nor make his heart 


° v ° r to his wife he too would 


not be happy. Those parents 
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fail to perform sacrifice for their son, would not be 


<8L 


in a position to win the happiness of the world of sons. 
Sacrifice thus leads to happiness. So the Atharvaveda 
passage (III, 30 ) says:- 

‘Let there be in your possession a heart full of affection, 
a mind rich in pure thoughts and a total absence of 
hatred. Like the mother-cow unto the newly-born calf, 
do you be full of love for each other, - lay the son be 
devoted to what the father liker., and let him ( the son ) 
be well-disposed towards the mother. Let the wife 
address words full of honey, full of peace to the husband. 
Lu brother not hate brother; let sister not wish ill to 


sister. W jII - disposed towards eacr. other, with one 
obi. ctive, them utter words full of affection.' 

This gives a very fine account of the sacrifice to be 
performed in one’s home. Lik ; the devotee dedicating 
himself wholly to the divinity he worships, the father 
and the mother must look upon the child born in their 
house as a manifestation of the divinity and love it in 
Very much the same way- It is the duty of the husband to 
regard his wife as hi > divinity to be wor.shipped and the wife 
too who knows her duty should regard her husband as the 
deity to be worshipped.’ Thus tnis sacrifice, which consists 
of honour shown, organisation made and gifts given, can 
go on in every house, aS to - inmates would show due 
respect to r ach other, would be of one mind, would help 
each other throughout their tves. Ev.-n birds and bea to 
hav-the same attitude of affection towards the'.- young. 
L ,, who is on a m.ich higher level than tin e, is 
aturalk expected to !>e all the m ire full of affection and 
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pertorm sacrifice, with honour, coming together ar.d 
endowing gifts, as its essence. 


*-he reader should give serious thought to the 
institution of sacrifice which has a universal scope. The 
world of birds, the world of beasts recognising this 
sacrifice and performing the same, ought to enable man 
to know how it is his solemn duty to perform this 
sacrifice Wtuoh 'as born along with him ( in the hoary 
P ast ). even :f such a performance requires the best of 
his intellectual energy and even if it demands the whole 
fund of c,:s physical capacity, Man ought to do his vert; 
best to complete this sacrifice, no single facet or aspect 
0 it being left neglected. Connected vital 1 )’ with human 
fife as sacrifice is, its importance can hardly be exaggerat¬ 
ed. t or this very reason, do the Upanishads thus glovifj 


sacrifice- 


“ There are three main stays oi ‘ Duty - Sacr\u:e 
study and giving away gifts ( Chhandogya. II, 31,1 ). 
In so far as this one purifies all. therefore, is this 
itself sacrifice ( ibid, IV, 1b, 1 ). That which they call 
as sacr'fice, celibacy itself is that (ibid, VIII, 5, 2). Tho„ 
a.rt Brahman, thou art sacrifice ( Bri. Dpa. I, 5, 17 ). 
I am Brahma, I am sacrifice ( Katha. - )■ I am ‘Kratu, 
f am sacrifice (Gita I&, 16). Sacrifice m the nature of 
vijnanu vjmowledge) spreads everyv here (Taitti. Upa. II, 
5,1). Sacrifice is all—pervading and the pr <r :tor of all 
creatures ( Mai. VT, 16 ). By means of sacrifice lid the 
deities rea* h the ueavenly world ( Mahana XXT, 2 ), 
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Thus is sacrifice in general described in the 
Upanishads. Further, the Upanishads teach that this 
sacrifice should be seen by us in our own body. ‘ I make 
sacrifice go about in my body. ( Pranagni Upa. 2 ) 
‘Body is sacrifice’ ( Mahana. Upa. XX. 12) ‘Speech 
verily is the Hotr priest of the sacrifice. Eye verily is the 
Adhvaryu. Breath verily is the Edgatr of the sacrifice. 
Mind verily is the Brahma of'the sacrifice (Brihada Upa. 
Ill, 1, 1-6). Of the sacrifice of one who knows thus, the 
self is the sacrificer, faith the wife, body the fuel, bosom 
the altar, hair the sacrificial grass, Veda the knot of hair, 
heart the sacrificial post, desire the ghee, anger the victim, 
austerity the fire, control the sacrificer, courteous words 
the H--.tr, breath the Udgatra, eye the Adhvaryu, mind the 
Brahma priest, ear the fire-kindler, so long as one lives, 
till then does last his ‘ initiation, what he eats is 
rhe oblation, what he drinks is his drinking of Soma. ’ 
(Mahana. Upa. 8) 

Thus does this sacrifice go on. This body is the holy 
hermitage of the seven sages. Seven sages are seated in 
every be ly and unfailingly do the seven protect the place 
of sacrifice’ ( Yajurveda XXXIv, 55 ). Our senses 
themselves are those seven sages. These must, like those 
sages, be made rich in asceticism, exercising perfect 
control and established in Brahman. When our senses 
would have turned sages, the sacrifice in the body would 
be c ( 4eted, and worthy of the name ‘ saerfice. ’ 

Ail efforts are to be directed towards one thing : to 
make sag. ; s full of asceticism of cur senses, to make life 
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f§&P* ' l&atu ’ to realise ( a7>a:n yajnah ) ‘lam sacri¬ 
fice. ’ (Gita. IX, 16) Like heat which is the trait or 
characterestic of fire, ‘sacrifice must be the charnctereslic 
of the nature of man. ’ Sacrifice is in fact perfectly 
natural; but due to repeated application to things, which 
is of a perverted type, what is natural seems unnatural ! 
As soon as the naturalness of sacrifice is known, there is 
conviction regarding the simultaneity of the birth of man 
and sacrifice as also regarding latter’s being co-terminus 
with man’s life. If man tries to separate himself from this 
sacrifice, he is sure to fall from bis position as a human 


being. Hence has it been stated:— 


Do you prosper with this sacrifice 

Let this one be the securer of your desires. 


(Gita III. 10.) 


That sacrifice enables persons to win what they 
want is borne out by the following passages from the 
Aedas and the Brahmanas:-- 

Adhvara verily is a sacrifice ( Shata. . -ra. I, 2, 4, 5; 
M,l,38). Modesty verily is sacrifice (Yajur. XIII, 8; Shata. 
Bra \ II, 4,1, 30). Sacrifice is the giver of food (ibid, IS, 
); Sacrifice verily feeds all beings (Shata. Bra. IX, 4,1, 

• 1 )• Sacrifice is prosperity and good fortune (\ajur. XI, 
G Shata. Bra. VI, 3, 1, 19) ‘Sacrifice verily is the source 
of truth ( Yajur. XI, 6; Shata. Bra. L 3,4, 16). Sacrifice i 
sweetness (ib ; d 111,4,3. 13). Sacrifice verily is greatness 
Yajur. XL 6; Shata. Bra. VI, 3, 1,18 ). Sacrifice verily 
IS the light or lustre of -elf ( Yajur. I, 11 )• Sacrifice is 
happiness (Yaju \ XII, 07; Shat.'. Bra. VII, 2,24).Sacrifico, 


Ver % is the action of highest iportance ( Yajur. 1,1; 
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iriata. Bra. 1, 7, 1,5 ). Sacrifice verily is the tribes, in 
sacrifice are all the creatures dwelling (Shata. Bra. VIII, 7, 3) 
For, sacrifice is Brahman ( ’bid, III, 1,4. 15 ). Sacrifice, 
verily is the highest in the world ( Kau. Bra. XXV, ' 1 ). 
Sacrifice is the navel of ti e world ( Caitti. Bra. II, 9, 5,5), 
Sacrifice is verily semen here ( Shata. Bra. VII, 3, 2, 9 ). 


Sacrifice verily protects ( all ) (f andya. Bra. VI, 4, 5,). 
These sacrifices verily arise out of medicinal herbs-hence 
are they performed at the time of the joining of two 
seasons. For at such junctures of seasons, are diseases 
produced. ' ( Go. Bra. U- 1,19; Kau. Bra. V, 1). 

These passages from Vedic literature describing the 
g:satne*s of sacrifice would prove .how sacrifice brings 
bov' tile prosperity of man. 


That pari of the quotations where sacrifice is said to 
Lave for its form non-hilling, modesty, truth, sweetness, 


semen and protection, should be remembered very carefully. 
These very statements are going to be extremely helpful, 
while understanding the nature of - ‘crifice, a little later. 
The quotations rnahe it abundantly clear that sacrifice is 
the furtlv rcr of man’s , •• asperity. Bhagavndgita III, 10 
‘ doyou prosper with this, let this one be the securer of 
} our desires’ states the same thing. There is hardly ant 
roc ■ for doubting the capacity of sacrifirr, to bring about , 
an all—sided elevation of man and secure the fulfilment of 
all his desires. The Lord himseif expounds the nature of 
t! is sacrifice to which we now turn;— 

‘Do you satisfy the 'hities and let thosesatisfy, 
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satisfying each other, do you attain to the highest 
bliss -’ B.G. IILli. 

H<.re,' helping each other itself is the cause of the 


attainment of the highest bliss.’ Honouring each other helps 
to attain the highest good. In bhavaye.nl ah, the root l bhao' 
signifies thinking, coming close or meeting and purifying. 
This itself is 'Sa/mbhaoana.' A person doing Samlh avana y 
with regard to another is the same thing as the former 
thinking of the -.velfare of the latter, approching the latter 
and helping the latter have himself rendered pure. The 
term has 'hi in view. Another name for this 'Sdrnbhavana' 
is 0 pooja ' or ‘satkara’ or ‘ adara ’). Respect, contac and 
giving of gifts, the three that are the meaning of the 
term ‘ Yajna ', are all included in this term 
bambhavanaJ Tee words * pav *’ ■ pavavi bhavaya-ntah 
therefore, indicate the pure form . t sacrifice. Respecting 
e-'ch other, meeting each other and helping each other - 
tire -e three are contained in the mutual '&<; ‘U'hciva. :a. This 
mutual help itself will lead humanity to its highest good. 


Sacrifice leads to Prosperity 
and the Highest Good. 

' Do you respect the deities in sacrifices and let those 
deities satisfy you’ (- Anniadci'dn biuiva:,atu , it devah 
ni h bhavayantu. and thus helpin ', each other atiaiD 
Prosperity. p< r prosperity is attained in this world in 
this way. The parent birds fetch from long dii’anees 
feed with which they feed their young. In a way, thev 
thus worship their young. Men too do very much th. 
“ ,i0 * In the verse quoted above, th** word ‘ devah ’ 
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should be replaced by the word‘pita’ (father). The instruc¬ 
tions ‘Regard your father as a deity ’ ‘Regard your mother 
as a deity’ (Pitridevo bhava, matridevo bhava) teach that 
father and mother are deities. If this meaning be considered 
as relevant here, the teaching conveyed by the verse 
under consideration, so far as the duties of household life 
are concerned would be- in house, children should 
respect the parents and these la.ter should devote them¬ 
selves to the protection of the former, to the rearing ol 
the former; thus carrying out each other s duty by each 
other, treating each other with tne respect, that is their 
due, all should give the best acco st of themselves so far 
as their duties as householders are concerned and 


experi nee the highest joy. Brother should show respect 
to brother, and so should sister help sister; husband and 
wife should be intent on each ot >ei s good. ffhus mutual 
help would enable al' householders to secure not 
only worldly prosperity, but the highest spiritual good 


also. 


Sacrifice in the form of Knowledge. 

Pupils should pay homage to their teachers and the 
teachers should instruct theii pupils in a manner full of 
affection. Teachers should enhance the fitness of their 
students who should add to the imputation of the former- 
The kind of prosperity that the teachers and pupils loving 
each other can win, it is natural, teachers and pupils 
hating each other can never aspire to secure. ‘AcharyudevO 
bh,-.va' states that the teacher is a veritable deity and the 
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secured by showing due respect for him is patent 
to all. 

Sacrifice in the Nation 
The king as also his officers, high and low, are 
characterised as deities and it befits all subjects to treat 
them with the respect they deserve. It s the duty of 
the king as well as his officers to protect the subjects and 
while doing so it behoves there to be polite, if not also 
full of reverence, towards the subjects. This would ensure 
an all-round prosperity of the entire nation .‘ Praja-pali 
performed a sacrifice' is a passage which occurs repeated' 
iy in Brahmanas and similar other works, where * Praju 
V°ti' is none else but the sacrifice in the form of 
protecting the subjects, personified. Here th king and 
his officers are expected to be helpful to the subjects, 
whose duty it is to show due respect to the king and 
his officers. Here too mutual help is seen to insure '.he 
prosperity of all. 


Sacrifice in the Body. 

t; .i ‘ human body, the several senses are so many 
deities and the self is the ‘great presiding divinity’. The 
Iw'o ought to dp each other. The gross bod} - and its 
subtle powers ought, to co-operate with each other for the 
evolution f man. What otherwise would have remained 
dull a rareness is thus fully developed by this co-op wat- 
l01 ’* This is borne out by the description g. ren here in 
this i usage. 

Sac ifk v in Honour or Deities. 

-‘•- ace man. divmities such as Earth, Water, 
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ire, Wind, Ether, Sun, Constellations, Trees, etc. 
from whom human beings derive a manifold benefit. Men 
get sustenance from * Earth’, breath from ‘ Wind % 


position from * Ether ', life-energy from * Sun' and thus 
become happy. As the happiness of men is entirely 
dependent on these divinities, to satisfy them, 
to lovingly adore them, is what behoves man in 
the utmost. Service of tne mother- land and offering 


oneself for her sake is the same thing as her worship. If 
water be kept clectn, it becomes highly pleased’ ( prascinna ). 
Resorting to the many ways in which other deities can be 


satisfied, man should endevour to secure his own well- 
being and prosperity. 

It would be of grest use to the readers to understand 
the nature of sacrifice as it is taking plac ; in individuals, 
families, nations, in the universe, for that matter. This 
topic viz. sacrifice is going to be dea^r with in the Gita, 
tilt we come to Gita IV, 23-33, where diverse kinds of 
sacrifices are mentioned. Those who want to follow' 
these well, should in the first instance very carefully 
understand the exposition of sacrifice given here, at great 
length. Readers are requested to ponder over the all - 
pervading nature of sacrifice and experience or realize the 
same. They should understand how this universal or 
cosmic sacrifice w’as k° rn along with * creation ’ itself 
and how the entire creation is helped to prosper by this 
sacrifice. In the nbt-human world, or rather the other- 
iban-the-human world, ms Si...rifle© is taking place quit® 
naturally. Man, however ougl t to perform it deliberate!, 
having Arst known its nature, and ought also to exe. l 
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for the same. Once these fundamentals are properly 
grasped, they will leave an indelible impression on the 
mind of the readers and enable them to follow what is 
taken up next, quite easily. 

‘ Deities satisfied by sacrifices will give the desired 
enjoyments to all.’ We ought to follow the truth of this 
statement in all spheres, i. e. in regard to an individual, 
in re gard to a community, in regard to a nation, in 
regard to the universe. The preceding paragraphs, it ' 
hoped, have enabled the readers to understand how the 
proposition holds good in all these spheres. Deities who 
have been respected and are satisfied do indeed grant 
to all the desired enjoyments and on being offended and 
having become angry, they cause those who have erred 
to suffer. Senses pleased by the adherence to the 
vow of celibacy give to the individual, comfort and 
happiness, while, those very divinities (in the form of the 
senses ), getting offended in the absence of adherence to 
the proper vow meet out the proper punishment also 
viz., death. Sacrifice thus brings about prosperity of 
all kinds and the non- performance of sacrifice leads to 
harm of all sorts. 


To be able to follow the statement ‘ he who avails 
Mipself of the enjoyments granted by them, without 
giving ( back ) to them, anything from among them, is a 
^” e f, ’ let us take into account the instance of the 
administration of a kingdom. Only if the subjects pay 
, taxes and thus show their tespect for the king’s, 
a- ministration, wor.id this latter go on smoothly and 




enable the subjects to retain intact their movable and 
immovable property, it is evident, that those who take 
the fullest advantage of an efficient administration and 
pay no taxes are thieves and deserve to be punished. 
Is. our body, likewise, in return for the smooth life granted 
to us by the deities in the form of the senses, we must set 
apart a portion of the same and reserve it with a view to 
offering it to those deities. Otherwise, the entire system 
will be upset. We ought to be able thus to follow the 
prevalence of the idea of offering oneself up in all aspects 
of our every-day life. In all sacrifices, the main idea is 
that of offering a portion to the deities Offering oneself 
up is c Sacrifice, ’ failure to offer oneself up is * theft/' 

All wealth on the surface of the earth belongs to 
the entire body of the people and must as such be 
preserved for the people. In case some individual 
dexterously manages to avoid this and appropriates the 
whole amount of wealth just for himself, the said 
individual would be a thief. -• or, appropriating such 
wealth as is not one’s own rightfully, is a kind of theft. 
From this standpoint, a large number of rich persons will 
have to be regarded as so many thieves. Tnough people 
do not consider such persons who go on accumulating 
wealth for selfish purposes as thieves worthy of punish¬ 
ment, from the standpoint adopted here, vie, that of the 
absolute necessity of performing saerwee from which no 
one is exempted, all rhose person^ who are intent on 
hoarding wealth, will, to be suie, be considered as a 
gang of thieves. Only, a? the reins of administration are 




in The hands of these very persons, they are not deemed 
worthy of punishment. Looking at the matter from the 
standpoint of sacrifice, however, it is improper and 
unjustifiable on the part of anybody to hoard more than 
what is absolutely necessary for the period of two, or at 
the most, three days. This is known as the vasudhaiva 
kutumbaka ( ‘ the whole earth is my family : ) of the 
paramahansas, i. e., those who have reached the very 
summit of spiritnal perfection. This itself is sacrifice in 
the proper sense of the term. In the light of the view, 
there are many persons who practise * non—sacrifice ’ , 
and precisely on account of that fault, go on wrangling 
with each other, fighting each other, and suffering 
immensely. For, non-sacrifice must needs lead to suffering. 

This very idea is expressed, with a difference of 
phrase, thus in the following verse:- “ Those 
sinful ones, who cook (just) for their own sake, eat sin. 
One who practises non-sacrifice has enjoyments which 
■ re the most heinous sin . Readers should follow that 
‘ cooking food ’ for oneself, does not signify mere cooking 
of food here, but denotes the hoarding of all enjoyments 
for just one’s own sake. Such a person is characterise-!, as 
(i-ruti in the Vedas. A-raii is ore who d es not give. 
One who does not give, does not part with anything, is 
Q'-yajna i.e. not performing sacrifice and, hence a public 
eneny. Such a person is a-rati, properly so called, though 
f ls c »stomary to understand the word as meaning 
enemy.’ This latter sense too is not wrong, as ‘enemy 5 
-Lo mainly brings out this very idea ( viz. of not giving 
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ihing). An entire hymn from the Rigveda deals with 
this very topic. Rigveda X, 117 reads: 

* The gods have not subjected only the poor to 
death; for, death overcomes even those who eat profusely. 
The riches of a person who gives are not destroyed, 
while the one who gives not, does not have even a single 
friend. He indeed is the eater (par excellence ) who offers 




food to the emaciated one, who wanders, desirous of food 
(from house to house )• £<or him, there is enough ( of 
food, wealth etc.) and he secures friends for himself from 
among his enemies. He is no friend who does not give 
what is proper to give to friends and companions. One 
should walk away from such a person. His house is no 
house. One should desire (to seuite ) another donor. In 
vain doth the heartless one get wealth. Truth do I tell, 
that, indeed, is his death. He who does net feed either 
his friends, or good people, enjoying ( selfishly and ) all 
by himself, becomes an unffiixed bin. 

The hymn exhorts us to perform sacrifices giving 
gifts. One who gives to oblige or helps others, goes along 
die path of good and the person who does not perfom 
sue' sacrifices wends nis way to evil. T.his purport of the 
hymn is quite clear and the last passage in - e last verse of 
the hymn is expressing in different words the very purport 
of the verse from the Bhagawadgita under consideration : 

* One who eats all by himself 

becomes an unmixed sin.’ (Rigveda. X, 117,0) 

; 3ut those sinful ones, who cook (just) for the’ 1 ' 
own sake, eat sin. ’ ( Gita III, 13* ) 



>-73 


379 


Ya 


•§L 


IS 

in 


rtie term Kevaladi in the hymn from the Veda 
defined by ‘those who cook (just) for their own sake’ 
the Gita. The Gita text is thus an exposition of the text of 
tne,verse from the Rigveda. Food which is to be cooked, 
wealth which is to be accumulated by us, is to be 
expended on gifts, obligations (public) welfare or sacrifice 
alone. Therefore does the Yajurveda State:—. 


Do you enjoy by what you give away, 
do not be greedy. To whom doth wealth 
( ever ) belong ? Yajurveda, 40, 1. 

In fact, the text states, wealth belongs to the entire 
mass of people, and hence ‘ offer the whole of your wealth 
so as to he used for public welfare, preserving and using 
only such small part of it as is absolutely necessary for 
you; and do not hankei after more. This itself is 
sacrifice.’ Tiie Gita further explains this iJea as follows;~ 
‘ Those who eat from what remains after the 
performance of a sacrifice are freed from all sins.’ 

Gita III, 13. 

On the daily food being cooked, the sacrifice in 
honour >f deities and thesacrifice in uonour of bein ' - 
should be performed; the guest should first be served with 
raeals; after that should other inmates of the house and 
the servants take tbei* meals and whatever remains 
‘ ' all these have eaten, should be used by the house¬ 
holder and his wife, - with that they should be content- - 
this is what the Dharmashastra or the Code of Duties 
| down. Alter sitting, down for meals, the householde 
la ° to !;ee P aside a few offerings for all living beings and 
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;hen to begin taking bis meals. This very practice of 
Pakdyajna ( sacrifice of ccoked food ), current in keeping 
with tradition, at the residence of every householder, gets 
itself manifested in diverse forms m all sacrifices. Thus 
it is proved, that partaking of what has remained after the 
performance of a sacrifice is extremely righteous. 






The other meaning of e eating what remains after 
the performance of a sacrifice ’ is to do a great obligation, 
ft is necessary, however, that such doing of obligation 
becomes the very nature or men. * Sacrifice was born 
with the creatures, 1 in other words signifies that sacri¬ 
fice is ‘ co-existeni with, quite natural tc living beings. 
It must take place naturally. There must not be any the 
least artificiality associated with tnat. Those who w»ll 
develop their very nature in this manner so as ever to be 
ready for a sacrifice, those who will be ‘sacrifice-natured ’ 
alone will be free from all sins. 1 he reason why this 
topic has been dealt with at such a great length is that 
people generally understand the term Yajna in the 
i estricted sense of offering oblations and tnac most of 
them fail ro understand that wder sense of ‘ sacrifice * 
which every one must translate into action. The sole 
purpose of this long discourse on sacrifice is to bring 
out this wider sense of ‘ sacrifice , 


The topic is going to recur many times hereafter and 
every time it would be necessary to wr‘e in exposition 
of the same. By way of introduction to the topic what 
has been written so »at is enough. l_et us now proceed 
to cor, id**- wl ■ the Lord says about ; .orifice— 
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F-.om food are beings born,' from rain is food 
produced, from sacrifice does rain arile ( and ) from 
act on does sacrifice come into being. Action arises out 
of knowledge ( of the rules ) and knowledge originates 
from the Imperishable. Therefore the ail pervading 
Eternal Brahman is ever present in sacrifice. (14—15 ). 

[ From the all pervading Highest Lord with 
knowledge for his nature springs tne knowledge of the 
proper way of carrying out ( proper ) action, rrom this 
knowledge arises ( ritual ) action, from ( ritual i action 
originates sacrifice, from sacrifice arises rain, )rom rain 
comes into being food, and from food aiisc all beings. 
Hence, the immutable Highest Lord himself, with 
knowledge for his nature, is ever present in sacrifice. "J 


( 14-15) That the Highest Self is present in sacrifice 
•s what these two verses convey, ^nd sacrifice is thus 
shown to be the highest (gift of ) action. To c. plain 
the same- 


All Beings are Born from Food. 

The origination of all creatures from *ocd is patent 
to all. In regard to this food, this is what the U paishads 
have to say— 

The gross body which came into being was food 
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( Aita. Upa. 3,2, ). In food do all these living creature;: 
stay ( Brihad. Upa. 5,12,1 ). From food do the creatures 
originate and on food do they live ( Tai. Upa. 2,2,1 ). 
From food are the creatures born and by ( eating ) food 
they grow ( Tai. Upa. 2,2,1 ). One should not censure 
food ( for, ) that is a vow. Food is vital breath ( Tai. 
I pa. 3,7,1 ). This food is the highest form of self 
( Mai. Upa. 6,11 ). Vital breath is the essence of food 
( Mai. Upa. 6,13 ). Food is the source of all this ( Mai. 
Upa. 6,14 ). From food ( takes place ) the origination of 
beings ( Mai. Upa. 6,37). hood is produced from 
medicinal herbs and lordly trees (Mahanara. Upa . 23,1' 
The Lord of creatures is food that sustains creatures 
( Frashna Up: 1, 14 ). Food is Brahman (Tai.Upa. 3,2,1 ) 

The Upanishads thus describe how all living beings 
are born from food and how food is a form of Brahman 
itself. The Upanishads have the following to say in 
explanation of the question viz., ‘ how have the beings 
sprung into existence from food ? : 

‘From Atman ‘ Self ' was produced Ether; from 


Ether, Wind; from Wind t* ire, from Fire, Water; front. 
Water, Earth; from Earth, medicinal herbs; from medici¬ 
nal herbs food; from food, man i. e. body, obviously; this 
body is full of the juice of, i. e. having for its essence, 
food.’ ( Tai. Upa. 2,1,1.) 

Food gives rise to semen and from semen oc 
sreatures born. All beasts and birds partake of food and 

in their bodies '-S formed, from just this food they eat, 
semen and due to this latter takes place the birth of their 
young. Trees, ordinary as well as lordly, eat their food 
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etc. and these latter have 


their fall development subsequently. Thus everywhere 
there is the description of beings being born from food. 
As this is patent to every one, the topic need not be 
elaborated further. 


Food from Rain. 

Further, it is stated that food is born from rain. This 
is everybody’s annual experience. It is certain, that in 
■he absence of rain, there will be neither crops nor trees 
etc. Some may be tempted to argue that water from 
irrigation canals will help the production of crops ( and 
food ) in the absence of rqin; it is obvious, however, that 
if there be no rain, there will be no water in the irr.gation 
canals. It follows, therefore, that agriculture dependent on 
rivers, canals or wells is, on an ultimate analysis, depend¬ 
ent on rain. ‘Food is born from rain ’ is, therefore, true 
and it is patent to us. In the Vedas, it is stoted that due 
to rain, vital breath itself, situated in the sky, comes 
oown to the world of us mortals. Atharvaveda 11/4 ( 6 ) 
13—-6 says: — 

‘ When this vital breath conveys its message, by 
means of its thunder, to the medicinal herbs, the latter 
conceive and grow. When on the advent of the ( rainy ) 
season, this vital breath addresses itself loudb to these 
herbs, everything on the surface of the eartu i. filled 
with joy. When vital breath pervades the wide earth 
w ‘ f h showers, all animals are filled with joy, with the 
thought that there will be strength-giving food for US.' The 
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medicinal herbs besprinkled by the vital breath said 


( or say ) to it * thou hast indeed prolonged our lives, 
thou hast made us fragrant. ’ 

This is a highly poetical and delightful description 
in figurative terms regarding the way in which the 
medicinal herbs are endowed with vital breath, thanks to 
rain, and how the medicinal herbs thrive and blossom 
precisely on account of the rain-showers. Thus all 
creatures get their food from the showers of rain only. 
Rain Arising from Sacrifice. 

The next statement in the verses under consideration 
is that from sacrifice is ram produced. In the absence of 
sacrifice, there will be no rain i.e. there would be a 
famine. Famine will render food scarce, if not altogether 
unavailable and all creatures will consequently be practi¬ 
cally dead. The wheel of sacrifice has this far-reaching 
potence. 
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his is the nature of the wheel of sacrifice which 
moves in due order. If any part of the movement does 
not take place, in consonance with the fixed order, the 
entire wheel would be destroyed and the very existence 
of all creatures brought to a termination The Maha- 
uarayana Upaaishad, therefore, says:— 


‘By them does Parjanya pour showers and from 
Parjanya ( rain showers ) are born m,;uic;:u-. 1'erbs and 
lordly trees. 1 (M N. TJpa. 23, 1.) 

This is rain produced from sacrifice, and thus is food 
produced from rain. A question naturally suggests itself 
here-Tlow is rain produced from sacrifice?' Manu answers 
the question thus : the oblation thrown into fire properly 


waits on ( or reaches ) Aditya ( Sun ), fr m Aditya (Sun) 
is produced shower, from shower food, ( and ) then from 
food creatures. (Manusmriti IK. '6-) 


T n the Mahabharata, Shantiparva. Chapter 263, 
occur two verses ( 10 and 11 ), which state:— 

Like limpid water from the sky, are creatures 
produced from sacrifice ( 10 ), O Brahmaoa, the oblation 
thrown into fire (in a sacrifice) goes to Aditya ( Sun \ 
Prom Aditya ( Sun ) is reduced rain and f 1 ' o rain are 
prodeded creatures.” ( 11 ) 


The Shatapatha BraUnana has a similar statement 
made regarding the origination of rain from sacrifice.— 


Rain-Sacrifice 

“ he be desirous of sacrifice, ha a ould perform tie 
rain-sacrifice. If ha . r A :.«s the sacrifice .... he should 
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say to the Adhvaryu priest, 4 I am desirous of rain; and 
do you meditate in your mind on the fora-wind and on 
lightening’. (He should say ) to the Adhvaryu priest ‘ do 
you meditate in your mind on clouds’, to the Hotr priest 
( be should say ) ‘ do you meditate in your own mind on 
! bunder and shower,’ to the Brahma priest ( he should 
say) 4 do you meditate in your mind on all these. ' There 
where the sacrificial priests meditate on and perform the 
f ain ) sacrifice, it does rain well without fail." 


The sage Yajnavalkya avers here solemnly 4 rain will 
hill without fail.’ This shows that in the rain-sacrifice f 
some potence and an unprecedented potence at that; 
must be arising out of the meditation practised by the 
priests. We have no experience of the matter and in our 


days, it would be impossible to secure such priests, 

endowed with menial strength, as are referred t0 j n ^j g 

Brahmana passage. We, therefore, desist from writing 
further on this topic. A careful study of the Vedic 
literature shows, however, that in the hoary past, people 
must have been bringing about the required rain-shower, 
by , rforraing the rain-sacrifice. 

When the sky is all full of clouds, and yet it is not 
raining, a bombardment of guns turned sky-wise is seen 
to produce showers. The reason is obvious: showers are 
caused by the movement produced in the series of clouds 
above. In recent tunes, efforts have been made at many 
places in Europe and America to bring ab ut a shower 
by electrifying the mass of clouds in the sky and the 
efforts have been crowned with a success. It is a matter 
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iraon experience with soldiers that at places with 
clouds high up in the air, where a heavy bombardment is 
faking place, there necessarily is a rain-fall caused by the 
bombardment. If, therefore, it be accepted that there is 
some probability of some amount of rain, be it ever 
so small, caused by the disturbance in the series of 
clouds, the same would be probable, even on the 
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performance of sacrifice in consonance with the shastric 
requirements thereof. All such matters, however, have to 


be decided on the basis of experiments. 

Sacrifices that are practised in our own times are too 
few ( and too infrequent ) to cause any disturbance in 
the mass of clouds in the space. But it is quite 
conceivable that at places where great sacrifices are 
undertaken, nay, long sacrificial sessions are being 
1 'Id, where oblations are being offered into fire on a huge 
scale, where streams of ghee are poured into fire and the 
columns of smoke iron, where arc seen fie a a distance of 
many miles, the sacrificial rite does very probably bring 
about a disturbance in clouds. Air rendered light by the 
sacrificial fire goes up in space. There, air from all sides 
comes with a great speed. Thus are caused a movement 
and commotion in the atmosphere in the region where 
■'•acrifices are being performed on a tremendous scale. 

This atmospheric disturbance m the region spreads in all 

the quarters affecting all air and in case this commotion 
in air persists for days together, it is quite probable, that 
along with air ( or wind ) clouds would be com' 1 ng to the 
region and that this commotion will help rain-showers tc 


mtsrtfy 



hiliawad-Gita 


388 


Chapt 



^down on the region that is the scene of the sacrifices. 
The coming of clouds and falling of rain will of course 
be proportionate with the intensity of the said commotion 
and also with the duration of the same. The present-day 
offering of sacrifices is inadequate to give us any idea of 
sacrifices performed in <3ays of yore. If the sacrificial 
hall to-da) r measures, say, 20 to 25 ‘cubits * ( roughly 
30 to 38 feet) in length, the sacrificial hall in ancient 
days used to run into many miles, in that respect. The 
pett sacrificial actimties of our times are hardly helpful 
to enable us to have a correct idea of the grand sacrificial 
activities of old. 

Some would ask at tms juncture if mere burning 
of forest-wood renders rain-fall probable, why take the 
trouble of performing a sacrifice ? i ne answer to this 
ouestion is that sacrifices carried out in keeping with the 
hastric injunctions and instructions make many other 
advantages available. It has already been stated that 
6 hese great sacrifices are performed when two seasons 
meet; because during this period of the meeting of two 
seasons do diseases arise’ ( Gopatha Srahmana ). The 
sacrificial fires into which are thrown the medicinal herbs 
reduce the same to smallest particles which go nj> in 
space, reach the mass of clouds and remain in other 
air-currents also. Particles of ghee uave the capacity to 
destroy the germs of diseases. Likewise, minute parts of 
medicinal herbs annihilate the root-cause of diseases* 
Ghee offered in a sacrifice has a y ecial potence it* 
driving away diseases. Ffi - mere offering of ghee into 





nreaT-o will probably chase away a few of the ep : demics. 
When a village is infested by the outbreak of an epidemic, 
offering of ghee on a grand scale in every house and on 
every path on all sides would remove the diseases. Both 
ancient medical science and the Purana literature bear 
testimony to the view expressed so far. 

The minute particles of ghee and medicinal herbs 
w nich thus rise into space after the psiiormance of 
sacrifices on a huge scale and which penetrate the mass 
°f clouds and stay in the air, come down again on the 
earth along with rain-water and the infinite number of 
trees and medicinal herbs and crops in the fields are 
helped by them with tonics and life-juices which are 
immensely valuable. This is a way of supplying the trees 
e - c - with manure. By means of sacrifice consisting 
of offering of oblations, it is inferred, are possible the 
following; ( 1 ) purification of atmosphere, < 2 ) controlling 
rain-fall, ( 3 ) purification of water, ( 4 ) and a rich supply 
°f hfe-juices to trees. And the inference suggested by 
works dealing with the shastric proceduie of performing 
sacrifices seems to be reasonable. Nevertheless, experi 
cents in regard to the proper performance of sacrifices 
must fc g carried out and what such experiments will 
ptove and just that will have to be :-‘pted. Verbal, 
p )of ( or proof >f 1 authorit' ’). by itselr, would De of 
no avail. 

The explanation of the question. ‘ how does -acrific 
m the form of offering of ohlatioii' into fire bring about 
rain-showers ? as contained in ancient books, has been 
2C 
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Swed by us thus far. The following text of Rigveda 
1,164,47 is well worth looking into, in this connection:— 
“ The rays of the sun that bear ( vasanah ) and take 
away water, fly up and reach the blue sky. From that 
water abode ( ritasya sadana) they descend and through 
them is the earth made perfect (vi-udyate) by water 
( ghrtena ) This only means that water on the surface 
of the earth is evaporated by the rays of the sun and that 
it gees up into space where it gets itself transformed 
into clouds, which, in their turn, come down to the 
surface of the earth, which they shower with huge 
quantities of water. The Veda gives this explanation of 
the stages which culminate in ram-falling on the surface 
of the earth. If in keeping with this order, it is arranged 
that simultaneously with the evaporation of water and 
its going up in space, there would be the going up of 
minute particles of ghee and very small bits of medicinal 
herbs such as the Soma ( herb ) etc., with the help 
of the sacrificial activity, it is evident, rain-water will 
be associated with the qualities of the medicinal herbs. 
And the authors of shastric works seem further to convey 
hat by virture of this association of water with the 
qualities of the medicinal herbs, not only would rain¬ 
water render food rich in nutrition, but it (water) would 
be extremely health-giving to living creatures also. 

This is, in brief, the exposition of the proposition 
* frr m sacrifice is oroduced rain. In the Vedic literature, 
Sacrifice js a topic of the highest importance dealt with 
; n j t ,. breadth and elaborate details, while offering 


oblations into fire is a very small part of it. Readers 
should not think, however, that offering of oblations can 
achieve only the destruction of diseases. Offering of 
tioES is an independent science in itself with a very 
H Jue scope and as is but natural it is used for a variety 
of purposes, just as there is offering of oblation with a 
view to destroying or chasing away diseases, there is 
oflenng of oblations with the set purpose of producing 
and intensifying diseases. This latter was used against 
*!'e enemy and it brought about a havoc in his territory, 
while, the former type of offering oblations was used in 
one’s own country. Similarly, there is a ritual to 
increase rain and there is a ritual to control rain. This 
elaborate science is at present almost extinct, making it 
■ lifficult to add to what we have stated about it so far. 
Nor are the plants such as the Soma-plant etc., 
available to-day. Research-workers should apply them¬ 
selves to the task of ascertaining this, performing relevant 
experiments and finding out the truth of the natter. Our 
purpose here is restricted, vi examining he Gita-state- 
ment. We have here examined it briefly- This is no occa 
-ion to decide the propriety or otherwise of ah sacrifices. 

Readers should note here That the sacrifices 
controlling rain-showers are ritualistic sacrifices where 
offering 0 f oblations is the main thing, but that the 
■aerifies prescribed in the Bhagavadgilr are not merely 
nt «alistic i,.. nature. These sacrifices mentioned in the 
‘-"la embrace duties of all kinds-individual, family, social 
a nd national-ako. This is the peculiarity of the Bhagavad- 
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gita-sacrifice. The theme has already been treated, under 
B. G. Ill, 1043, so far as its general nature is concerned, 
and it will be treated in subsequent sections as would be 
necessitated by the occasion. The point which the 
readers should by no means lose sight of is that the 
ritualistic sacrifice mainly consisting of offering of 
oblations into fire is just a part, and a very small one, of 
sacrifice as expounded in the Bhagavadgita. 


Rain from Sacrifice 


In that there arise clouds from sacrifices, rain-showers 
from clouds, and the many kinds of food from rain- 
showers, there takes place in another way also a sacrifice 
or self-offering, which deserves to be considered here. 
Water offering itself results in the formation of vapour 
and from this latter arise clouds. This means that for the 
formation of clouds, there is an absolute necessity of th? 
sacrifice in the form of water offering itself up. This 
offering up of water causes the formation' of clouds 
These clouds also offer themselves up in the shape of 
water which pears itself down on the surface of the earth- 
The clouds as though dedicate their very self, their very 
existence, for helping others. I his self dedication of the 
clouds protects the entire vegetable and animal world. 
This makes it clear, that * for the protect : on and 'nourish¬ 
ment of one, sacrifice in'the form of self-dedicalior on 

the part of another, is absolutely '•ecessary/ This is borne 

onl by all the following sacrificed. Water falling from 
• >u is in : • form of showers on earth offers itself up iot 
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stenance of the trees and animals. V’hen this water 
becomes part and parcel of the body of the trees, it 
becomes their very life. Water is as though required to 
offer its own existence at tne altar oi their existence, in 
a like manner, food too offers itself up and supports the 
life of the animals. Animals too perform sacrifice in the 
shape of the offering of the semen thr.t has become their 
' er y life and thus bring into being their young. Thus the 
entire world rests on sacrifice. As this sacrifice takes 
place in keeping with the rules of God. even when the 
acrifice is performed, water does no! get the reward for 
»t in the form of religious merit. For, th;s sacrifice of 
water is the result of God's laws and there is no such 
thing as the desire of water that could be said to le the 


cause of the same. 

Man should observe the wo r king of this law i God 
which pervades the entire world, snould grasp how the 
thread of sacrifice controlled by God runs throughout 
the universe and should voluntarily peiform sacrifice in 
the form of self-dedication. If man does this voluntarily, 
he will win the religious merit which is due to every 
performer of this sacrifice. Non*perfonnance of sacrifice, 
Jt is evident, will bring about his fall God has endowed 
rnan with full freedon* and hence he must perform it 
voluntarily. Sacrifice is, in other words, man's primary 
duty. 

Ian lives on this saennee that is going cn in this 
world. But for the sacrifice taking place in Urn world, 
man would find it impossible to sustain 'ife. It, 
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4 fore behoves man to sacrifice his powers in The 
interests of the good of the world. We see for instance 
the fruit of the tree planted by persons of past generation 
being eaten by their successors, which proves the necessity 
of our planting trees so as to enable posterity to have 
fruit to eat. This is the duty of every generation. The 
same consideration should be regarded as applicable to 
every kind of sacrifice in the form of self-dedication. 
In laying down, ‘ Man's life must consist of sacrifice ’ in 
several places, authors of scientific treatises have primarily 
this very object in view. 

The term ‘ Yajna ’ used in the Bhagavadgita denote: 
sacrifice in the form of self-dedication in general. 
Sacrifices such a z that of material, of the nature of 
austerities, of the nature oi knowledge etc., are just 
parts of this very general sacrifice. Sacrifices in which 
are offered oblations into fire, are merely intended to 
indicate in a general manner, thi: sacrifice in the form 
of self- dedication/ 

Secret Giving Away. 


Offering of oblations is an indication in a general 
manner of sacrifice. Ghee and other material 
offered into fire and therefore burnt up, as also the 
sacrificial sticks that get themselves reduced to ashes, 
Have their fragrance spread all around. Now even when 
many people are delighted by this fragrance, though 
not one of them ever knows who is making the 
fragrance available and though the performer of the 
sacrifice never has any idea as to how many persons he is 
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ig with the fragrance he has made availabe; so 
in a sacrifice, “ the donor of gifts knows not the 
recipient of the same, nor does the recipient of the gifts 
ever have the opportunity of cultivating any acquaintance 
with the donor. ” Such a noble giving away of gifts is 
made possible by sacrifice. The donor in this sacrifice 
never wishes to have an obligation in return. Offering of 
oblations into fire serves the purpose of indicating this 
exalted process of giving away gifts. The giving away of 
gifts taking place in the material-sacrifice, knowledge- 
sacrifice etc., described in the subsequent portions of 
the Bhagavadgita, must be a secret giving away of this 
very type. Readers should never forget this special feature 
of such a sacrificial donation, viz., the secrecy of gifts 
given away. 


Sacrifice Arising out of Action. 

*( Yajnah Karma -samudbhavah) Sacrifice arises out 
of action \ This holds good of every sacrificed Yajna ’ 
is an action that has been praised in the utmost. There- 
^re, it follows, that one not performing any action will 
be incapable of carrying out any sacrifice. One who would 
7101 ( ^ct > would find it impossible to cany out any of the 
sacrifices, material-sacrifice, austerities-sac rince, know- 
ledge-sacrifice or any othe* sacrifice for that matcec. 
Sacrifice can be accomplished only by doing some action, 
T ndulging in sloth would make all action and all sacrifice 
impossible. Men, therefore, should act , and their actions 
should ,be of the miture of a sacrifice. 
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‘ Karma brahmodbhavam viddhi’ i. t., ‘ knew action 
to be arising out of knowledge has in view the fact that 
action results from knowledge. The term * brahma ’ 
signifies here ‘ the knowledge of the procedure of the 
( ritual ) action. ’ The senses of the term Brahman such 
as * the knowledge of tne seif * the knowledge of 
liberation ’ etc., are not applicable in the present 
context. In the absence of this knowledge of the procedure 
of the (ritual) action, it is impossible to carry out any 
(ritual) action in consonance with the shastric injunctions. 
As the knowledge of the procedure of ( ritual ) action is 
impaited by works such as the Vedas etc., the Vedas 
and the verses contained in them are called * brahma 
Jt is proper to understand the term ‘ brahma ' here tc 
mean knowledge in which there are instructions regard¬ 
ing "he highest action. 

A few. learned persons interpret the term ‘ brahma ’ 
in this context as ‘ Prakrit! ( or Primordial Matter ) ’ 
and construe the clause “ karma, brahmodbhavam 
vidu hi ’ as bringing out that a«. son too is quite consistent, 
and free from any contradiction. Later, at XIV, 3 the 
Bhagawadgita states : *My great Prakriti is the source of 
the creation of the world. In her do I lay the germ, from 
which takes place the birth of all beings.’ 

Here the term ‘ Brahma means Prakriii, If this 
meaning is accepted, the verse under consideration tar 
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terpreted as shown above. Likewise, in Mahabharaia, 
ohantiparvan, chapter 268, verses 31,34 and 40, it is stat- 
that that is the sacrifice in which a person offers 
orations because it is one’s duty to do so, irrespective 
-. y desire for fruit’ ; that ‘ the entire world s behind 
sacrifice and sacrifice is behind the entire world ' and 
* !i is definite that neither this world, nor the next, 
is icr those who do not perform sacrifices. ’ It is stated 
ere ‘ na ^ both the world and the sacrifice are dependent 
on each other or better backing each othc . From this too 
K Seen that the nature of Prakrit! decides Krnna or 
action and that out of action originates sacrifice. Doing 
acti0n 13 the very nature of our body and if these acticns 
culminate in sacrifice all will be in a position tc have 
themselves elevated; if the action? turn out to be of a 
Ofiture other than that of a sacrifice, all will have undone 
themselves. Thus the meaning ‘ PraJcit : also can appro¬ 
priately be assigned to the term ‘ Brahma' in the present 
Context. In our opinion, however, the meaning ‘ know- 
*' -ge of the procedure of the (ritual ) action’ is lc evant 
iere * Readers are requested to ponder over the matter. 

Knowledge from the Immutable. 

AJishara-samudbhutarn brahma , be. from the imreut- 
a b!e, arises knowledge. Here the term ‘ a-hsara * should 
tctiien to mean the ‘immutable Sell. Than.<? to the Self, 
^-nowtedge is obtained. Knowledge is the characteristic of 
ie Self. As the Self is of the nature of chit or conscious- 
f>ess » knowledge manifests itself from t. The kno ledge of 
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s procedure of the( ritual) action, as also that of the 
path of salvation is had from thia Lord, tlai- highest Self, 
who is of the nature of existence, consciousness and bliss. 
Upanishads express this very thought as follows: - 

“From the self strength, from the self knowledge, from 
the self meditation, from the self thinking, from the self 
desire, from the seif mind, from the self speech, from the 
seif name, from the self the mantras; from the seif 
(ritual) actions, from just the self a this (is born ), ’ 
Chan. Upa. 7,26. 

Here the Bhagawadgita proposition is stated i a 
different words. The Chhandogya statement is as it were 
a, full explanation of the Gita statement. For, here mind, 
speech, name, mantras and action are said to be arising 
out of the Self, in the very order accepted in the text 
while, in the Gita only this much is shown that from the 
immutable ( self) is born knowledge ( brahma ), and from 
this ( knowledge or ) brahma :s born action. The Git* 
thus is seen to be referring to c nly the last two stages 
Readers should therefore comp ire the Bhagawadgita state' 
ment with the Upanishadic statement and follow the 
order in keeping with which from the s«if is born action. 

The Highest sem- in Sacrifice, 


The purpose with which thi;> entire order is stat 'd sn 
far is to help the readers understand tha? in sacrifice 
the highest self ( ever ) present. To this end, is i'; finally 
stated rhat- 


therc/ re i > the omnipresent Seif ever present in sacrifice 
wherever there is a sacrifice going on, it should l> e 
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O Arjuna ! he who does not keep moving the wheel 
( of sacrifice) thus set into motion, in this world the life 
of such a person, who is but a slave of his sense-organs 
becomes sinful, and his existence too becomes vain ! (16), 


concluded, there is the highest Self. All places where, as ex¬ 
plained before, there is action the essence of which is ho¬ 
nouring, coming together and giving away gifts, wherever 
there is (1) respect for the superior, wherever there are (2) 
organisation of all and ( 3 ) the most praise-worthy act of 
obliging others, it is safe to assume, thete is the presence 
bf God. Hence ail desirous of the divine presence in the r 
vicinity, should devote themselves to these highly piaiset 
notions. The Highest Lord will be close to the^e persons, 
So long as they carry out such actions. This ia the sole 
means of keeping the highest Lord near us. 1 h,s is also 
the sure means of reaching the Highest Loul. On this 
account, does the Gita proceed to say at XI *H, 46 

“The one from whom ha? been ■ • tc activity of all 
living beings, the one by whom is all this pervaded, 
the worshipper of Him by means of his acts attains the 
highest perfection." By carrying out well whatever is his 
My and by dedicating the fruit of the same to the high¬ 
est Self, does man achieve everything that is worth achiev¬ 
ing. Heoce does the divine lord instruct, ia what follows, 
! that this wheel of action must be kept ever moving. To 
! tprn to that very instructive part— 
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(Thus is this cosmic sacrifice-wheel moving on. Who¬ 
ever will conduct himself so as to be in conformity with 
the movement of the wheel, will, as he has himself the 
form of sacrifice, be holy. But he who would lead a life 
opposed to this and will allow his sense-organs to be 
addicted to the objects of their enjoyment, will have 
rendered his very existence in vain, as it will be sinful in 
nature. (16) 


( 16 ) Verses 10-15 from this chapter describe the 
cosmic wheel of sacrifice. This wheel has been set into 
motion ( pra-va>tita ) by the highest Self. The entire 
creation, other than that in the form of the human beings, 
>s made by that very Highest Lord io move in consonance 
w't h this law of the wheel of sacrifice. As man is endowed 

- : , rationality such as no other part of Creation is 
possessed of., he has independent will of his own and, 
therefore, according as he wills or wills not ; he behaves 
or does not behave ia consonance with this wheel of 
sacrifice. All this depends on just his will. If a person 

- . cys this law of the wheel of sacrifice which pervades the 
. hole unherse, he becomes happy and is in the end able 

to reach the highest perfection. If, however, he will 
conduct himself so as ever to be in conflict with this 
wheel of sacrifice, he will lx neither nappy nor able, io 
the end to attain the highest perfection. There is this 
• iuch difference between nriau o r < the one hand, and the 
rf:t of the creation on the other due to the independence 
eriji >ed by the former and an absence of the same from 
Nch the latter is suffering. 





Many leaders will ask here as to why does the 
creation other than man not secure salvation, even when 
it is following the law of the wheel of sacrifice ? The 
answer is : Salvation is won by that sacrifice alone which 
is performed voluntarily. It is impossible to win it by 
actions that take place automatically. To cite an instance: 
if a tiger kills and devours a cow,' there is no self-sacrifice 
on the part of the cow. When, however, the cow will 
voluntarily offer herself up to the tiger, when the cow 
will place herself at the disposal of the tiger, would the 
cow be entitled to the credit of having performed 
self-sacrifice. If anv one falls a prey to some one else, as 
a result of the former’s absolute helplessness-nay, 
dependence on the latter, there is no sacrifice that is 
performed. A natio,. conquers and exploits another. Under 
the circumstance, the nation which has been v jnquered 
hardly can get any credit for self-'acrifice. But, ’.f 4 o..<e 
one offers his all-in-all for the benefit of the world, he 
becomes one whose very essence is r-ligi sus merit: It 
need hardly be stated that a person who:,, lou^e has been 
broken into and looted by professional gangs.era does not 
secure the religious merit which accrues to one who has 
performed the ‘sari'a-medha ( sacrifice of al .) s.iurifiee. 

But if the pers s i dedicates voluntarily all that he possesses 
to the uplift of the poor, helpless and needy, he v. fil 

have a claim to that religious merit. This will enable the 

eaders to grasp the principle of sacrifice. 

1 Being exploited by others ' is an nd?cation of 
impotence. Want of. crength never leads anyone to any 
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osperity. A weak person simply cannot perform any 
sacrifice. Only tbe strength one has, will one sacrifice, in 
the interests of others. One possessed of the might of 
knowledge will perform knowledge-sacrifice. One 
possessed of powerful arms will sacriSce his life for the 
pxotection of others. One who is mightily rich will sacri¬ 
fice his wealth for the welfare and the elevation of the 
poor. ‘ Thus one sacrifices whatever might one possesses. 
One who has no might to pride on, can perform no 
sa- rifices. ’ It is thus necessary to acquire and accumulate 
some kind of strength to be able to perform a sacrifice. 
In the absence of such strength, it would be idle to think 
of performing any sacrifice. 

Later in verr.es 25-30 in Chapter IV the Bhagavad- 
gita deals with many kinds of sacrifices, which all can be 
performed only by a strong man. A weak person or nation 
is ever exposed, as is only to be expected, to exploitation- 
For, neither of the two is capable of performing 
self-sacrifice. 

Every one aspiring for prosperity ought, therefore, 
to accumulate some strength or other and ought to strive 
to er ince the same. This Strength he should later offer 
in the interest of others. Dedicating one’s strength 
voluntarily to the benefit of others, offering it in a sacrifice, 
is thus altogether desirable. Wherever in Nature, leaving 
out humanity, sacrifice is being performed inspired by 
the highest Seif, it is the laws of the highest Self cr the 
Highest Lord that are operating. All animals other thar 
man are subject to these laws and rotate with the 








wh«el of sacrifice. Though the animals cannot get 
themselves liberated, they attain to an ever higher state 
in the course of evolution and are ultimately born as 
human beings. This graded evolution of theirs is the 
direct consequence of their being required to be what 
they are in consonance with the laws of the divine wheel 
of sacrifice. Once, however, the state of a human being is 
attained by them, they are able as the result of their own 
efforts— and not as a consequence of tacit obedience to 
the latfs of the divine wheel of sacrifice- to win their 
highest elevation. Hence does the verse under consider¬ 
ation instruct the independent man: O man ! thou ai t 
independent. And only if thou wouidst try wouldst thou 
win thy future elevation. If thou wouldst try an. stand on 
the battle-field only too well-prepared for the impending 
struggle, wouldst thou secure help from the Highest 
Lord, who will act as thy charioteer. Dost thou perform 
sacrifice and obey the universal law, dost thou turn 
thy acts into so many sacrifices, and being he!, minded 
thou wilt reach thy highest perfection. 

Here the ideal of self-sacrifice set up by the 
Highest Lord presents itself to the human mind. Nature 
is what she is, because of the self-sacrifice of the 
Highest Lord. The Highest Lord sacrificed his strength 
in the utmost and hence, is the Highest Lord called as 
f he Highest Lord ( or the highest Self ). Tim means that 
the highest perfection or elevation is connected insepar¬ 
ably with the highest amount of self-sacrifice. Th V edic 
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ture has the following to say about this sacrifice 
of Brahman: 


“Brahtran verily arising out of itself pract' ed penance, 
it thought ' There is no infiniteness in penance. O joy ! 
lot me offer myself into beings and beings into myself. ’ 
It, having offered itself into all beings and all beings into 
itself, attained superiority over all beings and self-rule 
and overlordship. Likewise, a performer of sacrifice, 
having offered his all—in-all in the sacrifice of all, 
attains superiority over all beings, self-rule and 
overlordship. ” “ Shata. Brahman XIII, 7,1. 

Similarly Vishwal: rman offered himself in a sacrifice. 
The following contains a description or the sam. 

“ Vishwakarman Chat" 1 ana offered every thing in the 
sai amedka. In the end, he oliered even Himself in 
the sacrifice ( 2 ). Describing the same, is this verse ‘ He 
who offering all beings in a sacrifice ' Rigveda X, 8, a) ” 
Nirukta, Dai. X, 2fi. 


Now the verse runs to the following effect: 

“ He, the seer, our father, who offering all beings sat 
as the Hotri priest, he wishing wealth for all by his 
benediction, occupying the first i, e. the highest position, 
entered into the iow ones. *' ( Rigveda 81, 1.) 

This is self-sacrifice. This world is ihe Highest Lord's 
rvime and all creatures belong to him. The whole of this 
lordshh). the Highest Lord sacrificed. He first offered all 
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animate beings and inanimate objects for the good 
of all and the Lord then offered Himself for the welfare 
c-f all ! The Lord’s only object in this all was that all 
should attain the best lordship. With a view to enabling 
all to secure the best lordship, to reach the highest 
elevation so that there should be joy always and every¬ 
where, there should ever be the reign of peace everywhere, 
did the Lord, though entitled to occupy the supreme 
position, come to abide in a place, the lowest of all. The 
lofty ideal of the self-sacrifice of the Highest Lord 
himself is what is contained in this teaching of the 
Bhagavadgita. And similarly in this very chapter will 
tne Lord state, at a later stage:- 


u There is nothing, O Son of Pritha, in the three 
worlds, that is to be done by me. Nothing not obtained is 
to be obtained and still do I act ( to perform self- 
sacrifice ). ” (Gita Ili, 22.) 


L his is just self-sacrifice practised by Lord Shri 
Krishna. Having reached the stage where all desires are 
all eady fulfilled, to continue offering oneself w ith a view 
to helping the world ( or people ) hold together is the 
5 in,c thing as practising self-sacrifi.ee. This sacrifice 
was performed by the self-born Brahman, by Vishwakar- 
Wictn and by Lord Shri Krishna. Hence have all been 
ringing songs of prai.e in their honovr. * Whosoever will 
thus Inform self-sacrifice, will attain greatness in the 
i 1 na< " 1 s hown, that is to say, will be enjoying superiority 
and overlordship,! 
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The description of self-sacrifice contained in the 
verse under consideration is identical with that of the 
sacrifice in the form of self-dedication as set forth in the 
Vedas and the Brahmanas. The very existence of the 
world is dependent on the self-sacrifice of the highest 
Brahman. Vishwakarman and other divinities. ‘Whosoever 
will turn his life into a veritable sacrifice modelled after 
that of the self-sacrifice of the Highest Lord, will attain 
a similar superiority or eminence. Though a mere human 
being, he will be NarayanJ ( God ), though only a man, 

he will be the best of persons (. Lord ). 

The verse clearly distinguishes a sinner from a man 

of religious merit as follows*. 


1. One with an 
evil career 
[aghayv ) 

2. Life of evil 
(papamdyaj Ivana) 

3. Given to the 
pleasures of S;* ises 

{ indriyaramt ,) 

4. Does not follow 
the path ot sacri¬ 
fice (yujnam >'.a 


an 


ncartayuti 


5. He lives in vain 


1. One with a noble career {puny' 
ayu ) bringing religious merits 

2. Life of g^od deeds ( punya- 
fuaya jit-ana, ) 

3i Controller of senses (indri 
to. mja mi) 

4. Follows the path of s. crificc 
fyijnavi anuvartayati) 


5 . He lives a fruitful life 

'•'h- person who converts his life into a sacrifice 
contrv » hi : offers h’.niself rr.to «h. gmt sacriWf 

oi the Highest Lord, maker his life a success. Coni 
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ction without attachment (to fruit) 
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rise, one whose life is selfish, though ior a time in 
possession of the best of means and highest luxuries, is 
; .ire, soon or late, to suffer the dire consequences of his 
evil life. 

This is the crucial test with the help of which to 
decide who is leading a noble, holy life and who is dev ...ted 
to evil. He who offers himself as an otna ion in ihe 
interests of all beings is a nobh* soul and h> who 
demands ior selfish purposes the oblation oj all beings 
is evil-souled. The evil-souled with their demonaic 
disposition do prosper for some time. But tha should 
not mislead anybody. 1 experience always has been -hat 
the evil-souled go along the path of suffering and the 
noble so ills who have made their life a long sacrificial 
session attain eminence which is lasting, ff-very teat er of 
the Bhagavadgita should, therefore, conve - h;s life mto 
a sacrifice and make it fruitful as ta.-pht here in the 
Gita. Only then will the purpose of human life be 
served. This theme is furt er explained in the following 
ae v er-es, to which we , ow turn- 
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But he who takes delight in the Self, remains content 
with the Self, is gratified by the Self, for him there is 
nothing ( which remains ) to be done. (17). He has no 
selfish interest in doing anything here. He has no selfish 
'ntecest in not doing anything here. And he has no 
selfish interest to resort to any one in all these beings.(18). 
Without being attached ( to fruit), therefore, do your 
duty, constantly; for, a person who does his duty, without 
being attached ( to fruit ), attains the highest 
( position). (19) 

( He whose delight, contentment or gratification 
is not dependent on any external thing, but who gets ^ 
this within himself, has nothing which )et remains to 
be done by him. This is to say that he has accomplished 
everything worth accomplishing. Hence by doing 
anything he has nothing to win. Nor is he going to be a 
loser in any way by not doing anything. In fact, doing 
.d not—doing are the same to him. tor, he is not in the 
feast concerned with anything outside for having any 
purpose of his own served. He, therefore, experiences 
just within himself, and experiences always, the highest 
perfection. Hence ought a man ever to be doing an act 
without attachment as only a person doing acts without 
attachment is able to win the highest position vi; * 
salvation. 17—19.) 

Man’s State of Having Accomplished 
Evert Thing Worth Achieving 

( 17-19 ) So long as a pe ^on stands in need 
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rna * objects and means for attaining contentment, 
gratification and for the fulfilment of longings, it is 
impossible to regard him • as one who has achieved 
everything worth achieving. Every man is conscious of 
die imperfection he is suffering from, as the imperfection 
is a matter of his own experience and every man, there¬ 
fore, endeavours day and night to remove that imperfec¬ 
tion. For this very reason does it become necessary for 
every one to do an act or acts, as obviously, in the 
absence of the same he cannot get anything that is thought 
necessary as the means of the lenged-ior happiness, and 
as consequently he remains ever discontented. “ Being 
ever discontented, appearing dissatisfied and being always 
J 11 at ease-ail this is an indication of man’s imperfection." 
Man’s action goes on taking place all the twenty-four 
hours of the day. On account of attachment he goes on 
accumulating all means of enjoyment as far as it lies iu 
his power to do. Without respite he continues to go from 
enjoyment to enjoyment which become each in turn, 
his aJ'sorbing passion for the time. Action helps a man get 
the means of enjoyment, means of enjoyment lead to 
enjoyment, this enjoyment yields momentary pleasure and 
after one momentary pleasure is a men driven to the 
action required for getting another pleasure. Thus does an 
f' er °b e °r ordinary man get himself deluded and ievolved 
! Dto vortex of action and enjoyment. He finds it 
apcssible to get out of the vortex. All these actions 

in wL th an ordinary man remains engrossed are actiom 
oi the 


mature of selfishness. These selfish enjoyments 


m 
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^Mch an average man remains engrossed themselves 
bring about his down-fall. As a result the man is 
subjected to many a distress. The writers of 
shastra have considered the question of the means of 
liberation from this distress in minute detail. They have 
arrived at the conclusion that on the cessation of 
attachment to external objects or enjoyments, or when 

there does not arise any longing for enjoyment, a man’s 
self secures just within itself the pleasures obtainable 
from all enjoyments. One who ha - reached perfection is 
thus delighted in himself ( afna-mti ), plays with his 
self ( atma-kridak ). Playing with his self, he secures the 
same joy which ordinary men secure by playing - ^ 

others, or why, he in fact wins a joy even higher than 

that. The TJpanishads have the following to say in the 
matter:— 

it Thus is the instruction about the self; self is down 
below, self on high, self behind, self in front, self on the left 
and self on the right. All this is just the self. He verily 
who perceives thus, thinks thus, and experiences or 
better realises thus, delighted in the self, playing with the 
self {atm-ratih and afrn&kridah) pairing with (just) 
the self, wins all joys from the self. He becomes eh. 
ruler i. e., altogether independent and moves among '* 1 
people as’ he pleases. Now those who know othcrw’V 
with others as their rulers, have perishable worlds an' 
those can not have access to all the celestial worlds 

they like. " 


Ch Up, VII, 25 
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there are the terms afmarafi, 
cUmamitliuna. aUnaitanda and svarat. The 



\ction 


atmalcfidq, 

Upanishadic 


passage is extremely useful to throw light on the term 
afmarati as used in the Bhagawadgiti. Similarly, 
Mundaka III, I, 4 says:— 

The learned person who knows that it is this Prana 
»self) that shines with all beings does not speak far 1:00 
much. Playing with himself, taking delight in himself, 
possessed of action, this one become., the best: of Brah¬ 
man-knowers. ’ 

“ Likewise, Nri. Uttara 6 states :— 

'Such atman-knowers are quiet, controlled, free 
ftom extreme affection, full of forgiveness, taking delight 
*n themselves, coupling with themselves and having blis ; 
in themselves." 


To the same effect is Brahadaranyaka Upanishad 

IV. 3. 21. 


When this person is engirt by atman with con¬ 
sciousness as its essence, he knows nothing external or 
internal. Hence his form it this time is free from grief, 
vv *th desires ■ secured, with desire for the self only, but 
free from other desires and devoid of any selfish desire. " 

And further, at Brb. 4,4,6 the Nri. Utta. 5 says— 

" Not desiring, who free from desire., absolutely free 
from desire, with desires fulfilled, with desire for the self' 
wh o!, indicates that the form free from grief is itself 
characterised as one that is with desires fulfilled, with 
dcsne for the Self, free from desire, altogether or absolute 
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ree from desire. 

If we ponder over these and other similar statements 
we shall be able to understand the significance of the term 
‘ satisfied with himself ( atma-rata ). ’ This one would 
not entertain any desire ( akaniayairmnah ), will be free 
from desire ( akartiah ), will abandon all selfish desires 
(n/skamdh), will have desire just for the self (atma-karma) 
will have all desires fulfilled ( apta-kamuh ), ‘ plays 
with himself (atma-kridah), is engrossed in the delight of 
the Self ( atmananduh ), derives joy out of just the self 
such as can be acquired on account oi contact with 
external objects or entities (.atmamithunah). On a medi¬ 
ation over the meanings of these terms would easily be 
appreciated the significance of atmarati. What citmd- 
tripta) and atma/ni evcl santustah signify, is contained in 
the meanings of the terms considered so far. Particularly: 
closely is the Gita exposition connected with the meanings 
of the . rms ctthiananda, atiVi.d~miihu.~x and at uia-krirlc:-' 


In the uerms ‘ Self-delight, ’ ‘Self-satisfaction’ and 
Self-gratification ’ are expressed states, each subsequent 
being superior to each preceding. This is what the 
readers will be able to appreciate here. Once there is ihe 
experience of the intu’tion of the self, or of the power of 
the self, there is a desire for the continuation foi all time 
of that experience and there is also endeavour with a view 
to securing that continuation. This is the first stage of 
the nature of self-delight (wma-rati). In this self -delight* 
a person certainly takes delight, but this being the very 
first stage, there i? a slight unsteadiness ( fickleness ) 



of the experience. When the expedience of self-delight t 
gets itself confirmed, the aspirant ( sjfrdhaka) reaches the 
second stage of atma-tripti or self-satisfaction. In this 
stage, the aspirant has the experience of satisfaction 
which is uninterrupted. He is determined; he wants nothing 
higher than what he has already attained. ‘ Self-delight ! 
was what had to be attained through effort. The subse¬ 
quent self-satisfaction is attained quite naturally and 
easily. Higher than this is the stage of ‘ aima-santusti , ’ 
where gratification is attained both naturally and easily 
but where the gratification is what lasts for ever. This is 
the highest stage. When this is attained by a person, he 
never passes even a single moment without this attitud 
of seif-gratification which is .ncessant as well as incom¬ 
parable. This in other words means that this gratification 

of the person is natural, everlasting and self-born, and that 
it is not derived from outside. 

The three terms in the verse under consideration are 
indicative of three different stages and they evidently are 
not synonymous. When an abiding attitude of gratifica¬ 
tion is secured, one has nothing to do ( tcisju cu; .vc;;i na 
vidifate ), nothing that remains to be done. Eor, by this 
time, the aspirant has become a perfect ' man. ‘Till 
Ihe time of reaching perfection, one has to perform one’s 
duties.’ But once the highest position is reached and the 
attitude of gr. ification has got itself well settled, where 
is the need for any deed ? For vhat would the same have 
to begone- in for ? On a man’s having reached the very 
summit of perfection, on his having secured aught he 
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Planted to secure, when there is nothing that yet remains 
to be acquired, it is self-evident, the man has no duty to 
perform. The verse too refers to the same— 


KRITENA TASYA ARTHAH NA 


There is no self-interest he wants to achieve by the 
performance of action. When full satisfaction, full grati¬ 
fication is won, it is improbable that a man would have 
anything to acquire. Or account of there remaining no¬ 
thing that is yet to be acquired, a man who has reached 
perfection has no need for doing anything to secure any 
of his selfish interests. The doing of action would neither 
enable him to have anything for himself no: help him to 
remove any deficiency from which he nas been suffering. 
Seme v, ill argue at this stage:- 

‘ just as a piece of cloth even when it has become 
clean, stands in need of renewed washing to secure the 
continuation of its state of being clean, a man, even on 
M e attainment of seif-gratification, would have to perform 
deeds to ensure the continuation of that gratification: and 
if he discontinues t..c performance o: action, his statu 
or being self-gratified would itself come to a cessation.' 

This objection is not sound; tor as stated in 'akritenaapi 
tasya arthah na,‘ even non-performa- ce of action does not 
put him to any lose. Once the stage of full self-gratificatic > 
is attained, it remains Steady for ever without diminishing* 
As this stage is not subjected >.0 any unsteadiness, there 13 
no need for any separate action with a view to securing 
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^on'sfirm adherence to the stage. 



Performance of action does not win him anything. 
Nor does non-performance make him lose anything. 
Therefore, does this man with self-gratification, remain 
the same in either condition. * Even as the ocean that 
does not overflow though rivers in their infinity pour all 
their contents into it, and as it dries not, though there be 
no rains ’ ( Gita II, 70 ), so this man who has reached 
perfection, this ‘ perfect man’ remains the same, whether 
he does, or abstains from, action and hence is he called 
self-gratified. His gratification is not derived from 
anything extraneous; it springs from within, from his s i. 
Self is ever with him. The gratification available from 
self, therefore, is .ver in his possession. When the spring 
of delight would begin to flow from within him, what 
want of anything extraneous, would such a self-gratified 
person ever experience ? In that perfect state, he feels 
the want of nothing. Therefore is it that he is said to have 
nothing that remains to he done by him. 

A pe.fect man is not selfishly connected with 
any thing (su nabhuteshu i? rthavyupasr>/j’O.i: ua). It is the 
v-ont O' 11 secularly minded men to feel happy on the 

obtainment of diverse objects of enjoyment and on. 
enjoying the same to their hearts'content. But those 
who have intuitively realised the self and acquired the 
never-drying fountain of the by no-means artificial 
••^-gratification, secure delight of every description 
from within their self. Vide Chhando. Upa. VII, 2<>: 

He ( indeed ) who sees thus, who thinks thi •, 
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^who knows thus, gets from the self the vital breath, from 
the self hope, from the self remembrance, from the self 
ether, from the self fire, from the self water, from the self 
appearance and disappearance, from the self food, from 
the seif strength, from the self knowledge, from the self 
meditation, from the self thought, from the self proper 
desire, from the self speech, from the self name, from the 
self mantras , from the self action, from just the self all 
this. ’ l.To the same effect is there the following verse:- 
* The perceiver sees not death, nor disease, nor sorrow. 
The perceiver perceives everything, obtains from every¬ 
where. 7 2 If he gets all kinds of delight just from hi. 
inner self, from within himself, what: external fruit need 
he aim at and be active with a view to winning ? For 
this very reason has it been stated in the previous verse 
tasya karyam na vidyate, for him there is nothing that 
need be done. This amounts to saying that he has 
achieved everything worth achieving, that lie has reached 
perfection. 

The next verse answers the question, how is the 
perfection reached ? The verse proceeds to tell: 
‘ ai-i'ktah karyam karma samachara' i. e. being free from 
attachment do you carry out your duty. The aspirant 
•Tarrying out liis duty without being attached to the fruit 
attain, the highest place.' ‘ Faro is the same thing as 
the highest and the aspirant following this instructior 
attains the samfe position. An exposition of carrying out 
action, remaining attached to fruit all the while, has been 
given in detail under verses 10 to 16 in his very chapter- 
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-ders are requested to refer to the same carefully 

again. Here the non-acceptance of the fruit by ourselves 
and the abandonment of the same ( in the interest of the 
good of the people) is called as giving up attachment 
and this in itself is the highest object ( para or paramo, 
artha , ). Keeping the fruit for ourselves is selfishne. s. 
Enjoyment of this fruit on our part does not lead to the 
highest place, but sacrificing the same for the sake of the 
people i. e. giving up the same in the interests of 
mankind, enables one to win the highest place. This 
distinction between selfishness and ( the attainment of ) 
the highest object is well worth being remembered by 
our readers. 


A man who has not reached perfection, that is to say, 
who is, an ordinary man, must learn how to abandon 
the fruit of action. ‘ Abandonment of fruit ’ alone makes a 
man perfect. Preserving the fruit lor enjoyment by one¬ 
self results into a reduction of the ootence of the self 
and brings about the down-fall of the aspirant who is 
responsible tor it. An attitude of non-clinging to fruit, 
sacrifice of fruit, giving up of fruit for the well-being 
of the people, enables the aspirant to realise that the 
potence of the ^elf has increased. R --ders are requ ;3tei 
to refer to the exposition of th principle- of freedom 
from, attachment, abandonment and sacrifice given'under 
Gita verse 49 onwards to the end cf the 2nd chapter, as 
it would help them follow the point under consideration 
well. The topic of freedom from attachment sf discussed 
there at full length. 
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The principle in Gita III, 18 is expressed in many 
other scientific treatises. For instance, Yoga-vasishtha VI, 
U. 199/4 reads- 


* Of the knowing no purpose ( is served ) either by 
the abandonment of acts or by resorting to the same. 
Therefore does he do all those actions, according as they 
present themselves to him. ' 


Likewise, towards the end of this section is declared- 
* There is no purpose of mine served by doing 
( anything ), or by not doing (_ the -same i. I abide by 
whatever presents itself to me. For, what insistence is 
there on non-doing ? ' -Yoga-vasishtha VI, 216-14 . 

Readers would easily see that the first half of both 
these verses from the Yogavasishtha is similar in import 
to the half of the Gita verse, * naiva tas>a kritena artho 
nakriteneha kashchana. ’ The difference between the 
two is merely verbal while the sense is the same. Further, 
Ganeshagita II, 18 declares 


‘ Of this ■ knowing person ), there is nothing to be 
achieved from vmong a 1 ’ the er atures. Hence, O ing» 
ought the creatures to carry on .heir duty without 
attachment.' 


It is obvious that the teaching oi the Gita docs not 
si tud all by itself. Other treatises also are seen to F- 
imparting a similar instruction. A comparison of the 
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cited from Yogavasishtha and Ganeshagita 
heightens the charm of the sense conveyed by Gita 


III, 18. 


Whether : t is the position of the highest eminence, or 
salvation or the ‘ highest place ’ or the ‘ highest bliss 5 , or 
sel ^gratification that is deemed as a man s objective, to 
be able to win the same, it is imperative that he carries 
out his duty without attachment.The greater his freedom 
from attachment to fruit or enjoyment, the greater is the 
possibility of his elevation. Fhere arc some who maintain 
that without attachment to fruit, po human action is ever 
possible. But this statement holds good only in regard to 
o trh,-fir persons given to enjoyments. Bui men 

belonging to a higher category are by namie free from 
attachment and carrying put action is their very natuie. 
Their life, therefore/ takes the shape of a sacrifice and 
consequently in vuatever they unue lake then sole 
purpose is the benefit of ail creatures. G ving -ight is the 
very nature of the sun and this activity of yielding light 
Oil the part of the sun is what takes place quite naturally. 
Similarly, showing love to all creatures is the very 
nature of s ' men who have .cacned me .lies, place. 
* heir activities are not prompted by attac unent to fruit, 
waite by nature would they carry out excellent acts and 
quite by nature would they g've up the fruits thereof. 
Legal ding th.s attachment to fruit, some may en eitain 
some doubt: and hence anticipating ihc same, Lord. 

A Krishiv himself a noves them by citing a few 
convincing Instances. To be able to 1 ’lov tin point, 
i '-ad the next vprs;— 
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For, Janaka and others attained the highest perfec¬ 
tion by just (performing) action. You too with an eye to the 
organisation and welfare of the people deserve to per 
form (action). (20) 

(Janaka, Ashvapati and other persons had attained, 
in old davs, the highest perfection by performing 
disinterested action. In the light of these instances o* 

old days and with a view to holding the people together, 

it extremely behoves men to take to actio n. ) __ 

( 20 ) The preceding verse has imparted an instruc¬ 
tion that men should perform disinterested action. But 
such a merely verbal instruction is hardly capable of 
bringing about a change in the view a person holds and 
hence it is found necessary to cite uitable instances in 
support of the instruction. A pupil is able to grasp the 
teaching which is being imparted to him only when it is 
made clear to him as to how the said teaching had 
influenced certain persons in ancient days so much so 
that their life and career took a different turn if indeed 
they were not revolutionised altogether. Only such 
examples carry conviction to his mind. Lord Shri Krishna 
is therefore citing the instances of eminent kings of o*d 
such as Janaka etc., the purpose in referring to ch^ 
men of old being to impress on the mind of Arjuna the 
noble principle of ‘ disinterested action or the path free 
from attachment.' Janaka, Ashvapati and other great 
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gsj;,and sovereigns we'known in history themselves 
followed this path of freedom from attachment and 
secured the highest perfection. Keeping these instances 
before your mind’s eye, do you, O Arjuna, perform 
disinterested action and win the highest perfection. If 
Janaka could master this path of disinterested action, 
any other person could master the same. It behoves all 
to reflect on the life and career of men of old and to 
bring about the necessary change in their everyday 
routine and give it the appropriate shape. 


There is another important reason why action should 
be performed and it is that man inherent!-, is fond of 
following in the footsteps of others who have walked 
along a path earlier. On this account it is that the 
followers of a great man act in consonance with what he 
does. Even there, people take earlier to the faults than to 
the merits of the person selected for the purpose of 
emulation. This is a great responsibility that high placed 
r,ien have to shoulder and hence it is proper on their part 
to see that their conduct is ever in keeping with or 
within the bounds of authoritative scientific treatises, 
bor, if they behave ill, they would keen a wrong ideal 
before their followers who consequently will go along the 
wrong path and ruin themselves. The ultimate responsibility 
J this ruin would lie with those great men themselves. 
A long conduct op the part o- a single person, it is true, 
is not a disaster in itself; but if on account of such a 
'' ron S conduct or. the part of some one, thousands of his 
' °' vVers trice to the improper path, society is bound to 
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buffer and suffer heavily as a result and a consideration of 
the evil at length thus becomes absolutely necessary. 

Arjuna was one of the most distinguished and heroic 
persons of that age exercising a control over the then 
existing empire. Lacs of men had gathered there with the 
purpose of fighting under his leadership. Hence whatever 
Arjuna did, his followers were sure to do. At this critical 
juncture, Arjuna, in sole charge of the entire battle-field, 
was thinking of fleeing from the battle; Arjuna’sintention 
in thus running away from the battle was perhaps noble, 
prompted as it was by compassion. Rut there was little 
possibility that his followers would know this inner 
purpose. They would just see Arjuna running away from 
the battle-field and infer that as his followers they also 
could do iittle better than runing away from the battle¬ 
field ! Such an imitation in a 'critical hour can prove to 
be most disastrous. It is meet, therefore, on the part of 
the leaders of men so to behave in view of this attitude of 
blind imitation influencing their followers as to ensure 
that there simply would not arise any such attitude of 
mistaken imitation among their followers. From this 
view-point too, it was totally wrong on the part of Arjuna 
to have thought of fleeing from the battle-field. The only 
desirable thing for him to do was of course to remain 
firm on the battle-held and show his valour. “ That which 
would inspire their followers to exploits worthy of great 
heroes and that as a result of which would be brought 
about the triumph of truth and justice, so that ultimately 
it would be truth a..d justice that would come to rule 
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ie entire world, is what it ever befits all great 
leaders of mankind to do." 

Holding Together of People 

1 here was one more reason why Arjuna ought to 
iaVe nn derstood that it was improper for him to run 
a vay from the battle-field then and that was ensuring 
tne holding together of the people ( loka-sangraha )'. 
le ^ erm l°lca-sangmhcl is thus understood: ( 1 ) to hold 
gran ) well (sa?n) the people or the mass of mankind, to 
organise them; ( 2 ) to bring about the good of the people, 
1 '' u pHit cf the nation and a becterment of the world 
‘ 1,0 * ead the entire human race along the right path; (3) 
10 3ecure the protection of the people or of the nation; 

) to oring about an organisation of the people or of 
' e na t‘°n; ( 5 ) to lead the mass of people dong the 
<-eyated path, io bring about the prosperity of the societ •„ 

, s how the term * loka-sangraha ’ is interpreted. It is 
, 7 prmiar y duty of all leaders to bring about this 

„ v0 “ a-sangraha Especially is this the duty and the very 
duty of those great men who occupy places or 
S i authority. In fact, every one ought to accomplish as 
^ ucuoi loka-sangraha ’ as possible. But particularly 
s°ev V S 1101(1 8 °° d w ho have been blessed by God 

thinT* ^ GVery ste P 0U Sht these men of eminence to 
a nd 0r r Uldthi * act °f m * ne bring about ‘loka-sangraha ?’ 
about'* ° n h e mg convinced that their act will bring 
to act \y- ^° Slr . cd * l' J ka-*angraha should they proceed 
1 1 this intention has it been laid down here:- 
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For you with an eye to * loka-sangraha', it is meet on the 
present occasion to carry out the best action in the form 
of battle. You may not personally derive any benefit from 
this and yet in the interest of the welfare of the people, 
it behoves you to carry it out. Action or cessation from 
action may perhaps not lead to anybody’s benefit or loss. 
Yet the great have ever to shoulder the responsibility of 
loka-sangraha. They have very carefully to perform 
this action. Even in the Mahabharata elsewhere, the same 
principle is taught- 

* Even the sages attained salvation only on having 
thought of the protection of the people.' 

-M. B. Udyoga. 51, 24 

( Nilakantha’s Commentary- ‘ Loka-sangraham 
pashyantah lokamadbye sthitah santah ).’ 

Our philosophical systems ( sinistra s ) assign a place 
of very great importance to the topic of the protection, 
organisation and welfare of the people. Read what Maha- 
bharata, Shantiparva, 258, 25 says in this connection:- - 
‘ The conduct of the good, bringing about the welfare 
of the people and controlled by the determination o- 
subtle duties has been moulded, in days cf old. by the 
Lord of Creatures 

The importance ot loka-sangraha has been thus dsSi 
verified in Aryan systems of t nought from times immemorial* 
* The excellent idea of giving up or sacrificing onese^ 
for the uke of the we’uare of the people, expressed by 
term loka-sangraha, cannot be expressed well by m 1 ) 1 
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—pMtrm or by any phrase in any other language. 9 
Atharvaveda too contains a command to practise * loTca-san- 
grdha on the completion of the period of religious celibacy 
which now deserves to be noted. 


’The celibate religious student with loDg moustaches 
nd eeard, < nkindled with the sacred fuel, initiated and 
wearing dark ( cloth ),- he quickly goes from the 
eastern to the northern sea, ‘ bringing about the welfare 
of tire people ( lokan sdngrihya ). ' He again and again 
causes men to practise piety ( or duty ) 5 '. 

-Athar a. XI, 5 ( 7 ), 6 

Evidently, ‘ the celibate religious student wanders 
from country io country, after completing his studies, 
v Un a view to bringing about the welfare of the people. 
He teaches the people of those countries their duty and 
organises them.' Later he returns heme to lead the life 
of a householder. The Vaidic code of duties gives such a 
f J 'gh importance to ‘ loTtysangraka '• 

The following four verses have a bearing on this very 
f°pic and in them Lord Shri Krishna cites his own 
distance and imparts the significant instruction of 
'O/t, ci-sq ngrcthtx. To turn to that interesting instruction- 
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( 9 ) of the World. 

ma^radc lf *r: i 
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The way that men of eminence behave — that tery 
way other people too behave. Whatever the former lay 
down as the norm ( standard ), that same the ( rest of the) 
people follow. (21). O son of Friths, though in the three 
worlds there is nothing that ought to be done by me, 
nothing not obtained that has to be obtained by me, 
( still ) I do remain in ( l e. performing ) action. (22). If, 
giving up sloth, I were not to perform action, (then ) O 
Partha, men would in all ways follow my path. (23). If 1 
fai! to perform action, ( ah ) these people would be 
destroyed. I shall be the author of * sankdra ’ and I shall 
destroy these creatures. (24). 

( Ordinary men carry out their dealings in the way 
in which men of eminence do theirs. Men of eminence 
are regarded by others as the * standard ’, which the latte*' 
follow. Whatever is declared or considered a~ right o< 
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proper (pramana ), that same is accepted as right or 
proper by others. Men who have reached the highest 
perfection have nothing left to be done and yet ought 
they to devote their attention to the performance of 
action. If they fail to devote their attention to the 
carrying out of action, others too would follow in their 
rcotsteps and fix up the non-performance of any action 
as their ideal. Thus would the mass of the ordinary men 
be given to sloth and sloth would bring about the 
destruction of all or they would be affected by the fault of 
sankara \ The blame of this destructian of the society 
would have to be laid at the doors of men of eminence 
who fail to perform action. Hence are men occupying a 
high position in the society required to act in the 
interests of the people so as to achieve the good of the 
entire society. ) 21-24. 


The Responsibility of the Eminent. 

( 21-24 ) The conduct of the eminent itself serves as 
the best guide to the ordinary in regard to the path of 
duty. The way that great men act is observed and 
followed by the common run of men. These latter are 
•oclined to imitate blindly the former. If, therefore, the 
conduct of the great is even slightly defective or faulty, 
Ihe defect or fault gets itself magnified in the conduct of 
th eir followers. Emulating the great and doing good is 
difficult, while it is very easy to pick up their faults. The 
nierits the eminent are a result of their severe penance 
while their flaws are an outcome of their weakness. The 
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weakness of the people enables them to imitate the great 
in respect of their faults but in the absence of penance 
similar to that of the great, the ordinary persons find it 
impossible to follow the great so far as the merits 
of these latter are concerned. The leaders can, 
therefore, ill afford to ignore the heavy responsibility 
they have to shoulder. 

To think of the side to which Arjuna belonged: The 
skill with which Arjuna could use both his hands while 
discharging arrows from the bow was what Arjuna had 
acquired after a considerable amount or application to the 
task. It was, therefore, difficult of imitation for others. 
Only those who were ready to work as hard as Arjuna, 
perhaps would have been able to secure the same kind 
of mastery in archery. But seeing Arjuna fleeing from the 
battle-field, anybody and everybody could do the same. For, 
running away from the battle is wnat ah can do. Thus the 
ordinary from among the people c: those days would have 
i ijitated Arjuna only in running away from the battle¬ 
field and not in his skill in bow-wielding. This is generally 
the characterstic of all those who imitate others. The 
tendency to imitate is mostly an indication of lack jpf 
strength and the one who lacks in strength, hardly if 
ever, : s able to accomplish anything. Hence it behoves 
men of eminence to be conscious of the possibility of 
others blindly imitating them and so conducting them¬ 
selves as to ensure that the imitators would not be 
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their downfall, but would elevate themselves 

instead. 


The story goes of an empress in one of the ruling 
races of Europe that she began limping about, stick in 
nand, due to a pimple that had grown on her foot. The 
empress was compelled to limp about on account of the 
pain she had in the foot. But other ladies too, with no 
pain in the foot, began limping about, stick ‘n hand and 
-hey kept on limping about in their hundreds till the 
empress had her pain stopped; and limping about stick in 
“ and had become for a period the fashion of the day. 
1 his is precisely what is called * blind imitation The 
average man is very much prone to this. To warn against 
this very danger does the Upanishad declare:— 

flhose deeds which do not deserve to be censured, 
should be resorted to, not the others. Those that are our 
excellent deeds should be followed by you, not the others. 

0vv > d ev er you have a doubt regarding ( any ) deed, or 
Ie garding ( any ) conduct, (then ) do you behave on those 
°ccasions in that manner in which the Brahmanas there, 
given to thinking, who have applied 1 themselves and ) 
jPplied ( themselves) very closely (to the consideration of 
a t problem, who A-lookshah) not coarse, desirous of 
Ca - r -ying out ) duty, would behave. ’ 


-Tai. Upani. Shi. XI, 2,4. 


Obviously this amounts to saying ‘ do yon follow t 
u °us i n their good conduct; never imitate them 
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respect of their evil behaviour. ’ In the Narayaniya 
chapter of the Ma'nabharata, this very principle is laid 
down:- 


‘ If I were not to worship Maheshwara Shiva, no one 
would worship me. For, all people follow the path set 
by me . ' (verses 24-25.) If Lord Shri Krishna were to 
havd given up the daily ablution and the sandhya 
adoration, other people also would do the same and 
abandon their own duties. This responsibility which 
leaders of men have to shoulder is too great to be 
ignored by them. They must, therefore, do every thing 
necessary to keep their own conduct absolutely pure and 
free from flaw. 

Here Lord Shri Krishna is citing to Arjuna his own 
instance. Instances of Janaka ( and Ashvapati ) etc. were 
cited at an earlier stage. But those kings belonged to very i 
very old days and who ever knew whether the said kings 
followed precisely this path of Icarmayoga or disinterested 
action or whether they led their lives in a manner contrary j 
to the teaching of Tcarm&yogd ? As the poets are 
proverbially free from any check or control, what 
guarantee could be given that the authors of the lives of 
these ancient kings did not introduce certain unauthentic ' 
details into them ? Aware that Arjuna would have such 
a doubt presented to his mind in all probability, Lord 
Shri Krishna points out to Arjuna His own instance and 
says:- * O Arjuna, ceeping aside the instances of others, 
just look at my own conduct. I have already secured 'all 
the joys and pleasures that can be secured in the three 
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m 1 am ever satisfied, with my desires all fulfilled. 
j. here remains nothing unobtainable by me. I have 
'.heieiore achieved everything worth achieving and as 
su^h there is now nothing that need be undertaken by 
me. And yet, even after having accomplished everything 
won i accomplishing, I am ever performing action. 

c<-ing as your charioteer, attending to duties at the 
roj al residence of Yudhishthira, destruction of the wicked, 
protection of the virtuous, preservation of duties and firm 
establishment of the same, all these which I have been 
carrying out zealously and energetically right from my 
boyhood, 1 have been carrying out not because I have 
to secure any out of these for personal benefit. Whether 
i perform these acts or I do not, nothing would either be 
added to or subtracted from my joy. This notwithstand- 
,ng ’ m carrying out these acts I have my eye fixed on 
0ne °bject only and that is the preservation welfare 
and organisation of the Society. 


For, if I f a ;i to carry out such actions and achieve 
the sublimest human goal, all would begin following in 
tootsteps. If I desist from acts simply because I have 
achieved everything worth achieving, because I have all 
my desires fulfilled and am all happy and full of joy, those 
a so, who at present are unhappy, dependent on others, 
Uu a Pprehension and seized by calamities, would imitate 
, e desist from action and consequently get themselves 

more an d more every day into the ocean of 
that ip- ne33 ' ^ ^lind followers would fail to understand 
d > fr °ra action, it is because I have all my 

y “ded and some, of them would give up action and 
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indulge in sloth just because I have desisted from action. 
If all the people of this land should give up action 
and become full of misery as a result of s^th, I shall prove 
myself to have been undoubtedly the cause of their 


misery. To avoid this blame due to the possible blind' 
imitation on the part of the people, am 1 performing all 
these duties tirelessly and carefully. 


“ If I give up the performance of action in the way 
indicated, that would lead to the utter destruction of 
the people. And then any attempt at bringing about 
their uplift would be ineffective and everywhere there 
would be the reign of * sankava ( ail confusion, lit., 
mixing up) r . 


Destruction Arising Out Of Confusion 
( SANKARA, lit. mixing up ). 


“ If the abandonment of action leads to ‘ Sankava . 
all people would be destroyed and I shall be responsible 
for the destruction. As the protection or the people is my 
purpose, I do not wish to be the cause of the destruction 
of the people and hence am I periormmg the highest of 
deeds, day and night. O Arjuna ! you too are an eminent 
person in the land of Bharata and you too have a host of 
followers. If, therefore, you give up action, so will your 
.’lowers do and be ruined. It does not behove you, 
therefore, at this critical moment, to turn your back on 
the battle-field. Therefore, O Arjuna, regarding the battle 
in keeping with duty, which you have c.. me to the battle- 
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give, just giving it is what would be most worthy 

of you 


Thus has Lord Shri Krishna imparted instruction to 
Arjuna, pointing out his own instance. As the instance is 
concrete, it is best suited for being indelibly impressed on 
Arjuna’s mind. 


The verse states that ‘ by the abandonment of action 
there would arise * sankara ’ in the people, and that this 
sankara ' would' bring about the destruction of the 
pcop'e. ' This requires a detailed consideration. For, 
without such a consideration, every body would not be 
able to follow how a giving up of actions on the part of 
tne eminent lead? to ‘ sankara ’ and how this latter cul¬ 
minates in the utter destruction of the people. To proceed 
to the same:— 


Let us take it that in a great society, great men have 
given up carrying out their duties. What would this lead 
to ? If the best among Brahmans discontinue their study, 
teaching, performing sacrifices and causing others to per- 
f° rrn the same, others too of the class would discontinue 
studying and performing sacrifices. As they have them¬ 
selves not studied the Vedas, they would iot he able to 
teach others properly. Nor would they be in a position o 
grude others in the performance of sacrifice?. When the 
Lrahmanas w aid thus fail from their duty, they would 
oe bereft of their lustre viz., the Brahinanic lustre and 
Ule ^ '• ould be Brahmanas by birth only. Then Brahma- 
point of qualities and occupation ( or action ) 
oe destroyed. The utter destruction of Brahmanas 



taking place would hasten the downfall of all other 
classes also. The downfall of the nation would thus be 
seen by the readers to be arising out of the abandonment 
of their duty Dy the eminent Brahmanas. 


Abandonment of their duty of protecting the nation 
on the part of eminent Kshatriyas would lead lesser 
Kshatriyas, the followers of the former, to ehe giving up 
of efiorts necessary for the development of such excellent 
qualities as bravery, lustre, etc., and this remaining idle on 
the part of the Kshatriyas would xesult into the 
disappearance of all excellences of Ksha triyas such as 
skill in fighting, etc. In the absence of these qualities, the 
nation would fail to be properly protected. It would be 
easily invaded by the enemies and ultimately be at their 
mercy. Giving up of their duty by the best of Kshatriyas 


leads to this disaster. 


If the best of Vaishyas give up their duty consisting 
of trade, agriculture, cattle-rearing, etc., the rest of the 
Vaishyas too would discontinue theii occupation and 
consequently the nation will be deprived of its wealth. 
Poverty and unemployment w*d be the order of the day. 
Reduced agriculture would lead to a nation-wide famine 
and thus would the whole nation get itself destroyed. 


f the eminent Shudras give up their skill in 
craftsmanship, the nation will be so much the poorer 
for the loss of craftsmanship. There would be an ever 
increasing unemployment and all would be starved to 
death. 
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. 11113 would the abandonment of their duty by the 

eminent of each class lead to the downfall of the nation. 
If a man in any exalted position thus relinquishes his duty, 
others would imitate him thus bringing about the 
itiin of all. The abandonment of his duty by an 
eminent Brahmana or eminent Kashatriya is not thus 
an isolated act causing the destruction of just the 
individual Brahmana or Kshatriya. Unfortunately their 
abandonment leaves undesirable impressions on others 
and brings in its train the destruction of all. “ The 
established principle, therefore, is that ordinary persons 
conduct themselves precisely in the way in which do the 
eminent ones in a society. ” The truth of the principle is 
what the readers can easily realize for themselves in all 
branches of life. 


Having thus understood how the non-performance 
°f their duty by the eminent slowly but surely leads to the 
destruction of the nation, let us now turn to the 
consideration as to how the giving up of one’s own duty 
leads to a ruinous mixing up. Imagining that the Brahmana 
as vve11 as the Kshatriya has given up his duty, it is 
obvious that the Brahmana would be devoid of shama, 
'' r, ict, knowledge, etc. and consequently devoid of the 
l " nvianic lustre. Likewise, the Kshatriya would in the 
absence of heroism, lustre, etc. be bereft of qualities 
efitting a Kshatriya. To what class ( varna ) would 
" a n a Brahmana and such a Kshatriya belong ? Readers 
should carefully ponder ever this question. If fire and 
ULcr give up their heat and coolness, respectively who 




mtsTfty 



call them by the name of fire and water ? In the 
absence of the quality of burning, fire would cease to be 
fire, in the absence of the capo\city to quench thirst, 
water would be unworthy of its name c water Similarly# 
a Brahmana with no sho/wio* do/nui 9 vedic study, and Veda— 


teaching to his credit, would be unfit to be called by the 
name of 6 brahmana r . And a person with no bravery, 
valour, etc, to his credit, would be unworthy of the name 
of 1 kshatriya \ If this notwithstanding, they are called 
£ brahmana ’ and i kshatriya 9 that would be a mixing 
up of classes. For, to say tnat they are a brahmana f 
and a * kshatriya, 9 even without the qualities peculiar to 
a brahmana and a kshatriya, woi, d be an indication of a 
mixing up ( confusion ) like that of calling a thing that 
is devoid of the capacity to burn by the name of fire. 


Another point to be noted in this connection is that 
if these persons give up their respective duties as they 
are difficult and take to those of others because they are 
easy, there would arise undoubtedly a mixing up of 
duties. It is certain that one who is endowed with the 
ualities of a Brahmana by virtue of having secured the 
-.ame as a result of transmission through a long chain of 
generations, would not be able to give as excellent an 
account of himself as an agriculturist, as would one, who 
is endowed with the qualities of an agriculturist as a 
result of transmission to him of the same through a long 
chain of generations. Hence, doing of some one elses 
duty never would come up to the mark. It would be 
defective. And this mixing up of actions would ultimately 



leatTto the destruction of the nation. A Brahmana used 
to stay at home, going to the field and thus subjecting 
himself to trie inclemencies of weather such as the 
scorching heat of the sun, biting cold of winter or heavy 
do'.npour of rain, would no longer be able to maintain 
his health, nay, lie would be attacked by some disease. 
Similarly an agriculturist, were he to confine himself to 
his place of residence, would, in the absence of outdoor 
work, have his digestive power impaired. Resorting to 
other person’s duty, or imitating others, would thus bring 
c'bout the destruction of all. Even supposing that some 
°‘ e masters the duty of others, with an amount of 
difficulty, as all would find it impossible to master the 
same, the nation as a whole is bound to suffer on account 
of such a mixing u;> of actions. It is thus proved that 
where such a mixing up of actions takes place, the entire 
society gets itself destroyed. 


If the king gives up his duties, the religious preceptors 
abandon their prescribed actions and if others, follow 
m l ^ eir footsteps, it is only to be expected that the 
society where these things happen would be devoid 
of at) y controlling agency worth the name, any guide 
P r operly so called, and as such be affected by c.n 
enUess series of grave faults such as promiscuous sex 
re at!0n etc., and as a result diseases inevitably would 
‘•P-ead around, causing total destruction of that society, 
viously, looked at from whichever stand-point, 
o’-mg up one’s own duty leads to mixing up and 
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As ihe ignorant act attached to work, O descendant 
of Bbarata, so should the wise act unattached, with a 
desire to the wel-fare of the world. (25) 


Let no wise man unsettle the mind of ignorant people 
attached to action. The wise man should make them 
willingly to take to all works by himself doing works in 
the proper mood [ of equipoise, j (26) 

(With the same eagerness with which ignorant persona 
perform actions motivated by the desire for fruit, should 
a ' earned man too perform actions-only seeing that he is 


this latter to the worst conceivable ruination. There is 
not the least doubt that need he entertained about this 
logic of events. It behoves men of eminence, therefore! 
never to swerve from the path of their own duty. Fct 
them individually ‘ duty may not be necessary or useful* 
All the same with an eye on the preservation and 
prosperity of the people ( loTta-sanyraha ) they must needs 
carry it out. Only then would the nation find it possible 
to thrive. The next two verses have n eluable instruction I 
in this very respect :o impart. 1 o turn tc the same- 













Motivated by the desire of the welfare of the people & not 
by any selfish desire at all. A learned man should never 
vpset or unsettle the mind of the ignorant persons already 
inclined towards the performance of actions with the 
desire of winning their fruit. He should get these actions 
performed by them, and performed by them with the 
greatest delight. Himself, however, he should perform his 
actions, remaining ever subjected to the discipline of 
even- temperedness 5 or equanimity ). 25-26. 


( 25-26 ). The instruction begins with a view to 
making it clear that the responsibility of pei forming 
actions such as would bring about the preservation and 
prosperity of the people is a responsibility that hns to be 
shouldered by the knowing person himself. ‘Loka-sangraha* 
!n verse 25 is the good or the prosperity of the people, 
benefit of the people, national uplift, attainment 
of *he prosperity as well as the highest bliss of the 
People. A knowing man should carry out actions such 
as would bring about this ‘loka-sangraha ’ with a 


Vi e\v to practising this penance of public good. In fact, 
as the ‘ knowing per''on is ever satisfied, self-con tented, 
devoid of desire and hatred and hence ’ here is nothing 
^at has to be done by him ( tasya karyam na vidyate ) f 
' Gita III, 17 ).‘Carrying out an act brings him no good, 
n ° r does the non-carrying out of it cause Hm to sustain 
f 11 ! loss This being the condition of the knowing one, 
^ is true, there is nothing that remains to lie done by 
J ‘ n " If, however, these accomplished or j. rfect men gave 
:i P their duty, laymen would argue- Behold 1 chat 












mtSTfty 


450 



awad-Gita 



eminent man performs not a single act. Why then should 
we alone be made to perform any ? * They would thu= 
abandon all action and meet utter destruction. Bringing 
about the total destruction of the people is thus an evii 
to be traced back to the abandonment of acts by the 
knowing. If not for any selfish purpose, “ at least with a 
view to avoiding the otherwise inevitable split or division 
in the mind of the ordinary people, ought the knowing 
one to resort to actions and cat' them out. 


Ignorant persons cling to actions on account of the 
excessive longing they have for the enjoyment of the 
fruit thereof. Their actions are as a rule prompted by 
the desire for fruit. The keener the desire for fruit, the 
greater the extent of the performance of actions- 
Ordinary men and women generally pei form their actions- 
guided by this consideration. 


The knowing person too should have the sarn- j 
ceenness in regard to the performance of action. He tooj 
should be equally intent on carrying out action. As th e 
knowing one becomes ‘ knowing one it: the proper seos- 
of the phrase, only after having offered all self-inter' 
into the fire of the general welfare, his action would not 
be tainted by any the least of selfishness. If lie has ^ 
self-interest to secure by means of action, why should 
take to action at all ? The question is thus answm ed 
here-* chikirsbur loka-sangraham ’ i. e. £ with the purpose 
of accomplishing the welfare of the people. ’ To this end 
should the knowing one perform acts, and perform then 
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refully. ‘I have none of my own purposes to be 
served ‘prompted by this consideration, he should not, 
or rather ought not to, carry oat the actions somehow or 
vith an amount of indifference, but he ought to carry 
them out in as excellent and perfect a manner as possible.’ 
.And on winning the fruit of action, he ought to dedicate 
"he same to the general welfare. 


Action takes place in four ways— ( 1 ) action with 
desire, ( 2 ) action without desire, ( 3 ) abandonment of 
action, ( 4 ) action at others* desire. Now out cf these, 
action with desire is two-fold, ( a ) that in keeping with 
‘ duty ’ and ( b) that opposed to ‘ duty For action 
with desire opposed to 4 duty ’ the Bhagawadgita has a 
special term viz., * vi-karma \ Hence it is appropriate to 
interpret the term * sa-kama karma as action which has 
to be carried out as duty and is in consonance with the 
( code of ) duty. All actions serving as the means to the 
end in the form of prosperity are actions included in the 
Category of * sa-kama, karmans. ’ To earn wealth by 
dealings as are acceptable to and in keeping with ‘duty* 
to increase our means of happiness thereby, to perform 
action for winning secular or worldly happiness, all these 
are 11 actions with desire While a man is busy achieving 
3 own purposes, there arises in him the higner desire of 
- chieving the good of others. He then carries out his 
actions without any selfish desire and sacrifices his 
narrow personal interests at the altar of the good of 
others and thus he develops his new path, pursues his 
ne w P a th of freedom from attachment. Persons following 
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/path of disinterested actioa thus strive day and ntgr 
general good or the good o£ the people. 

Whether it is selfish action that is being performed 
or it is action in the interests of the good of others that 
is being carried out, in either of these pursuits viz., 
selfish and selfless, one is very much distressed to see the 
opponents of one’s actions. As a person is displeased to 
see his opponent interested in exactly what is opposed to 
h;s selfish purposes, so is a man who has taken to the 
path of disinterested action where every thing is done 
for the good of the people, sorely distressed at the sight 
of an opponent who is busy defeating his action intended 
for the sole purpose of the people’s good. A repetition of 
such distress makes him altogether without any love 
cf ( vi-rakta ) such action and he resorts to the path of 
* abandonment or rejection of action 8 i. e. to the path of 
renunciation (sanmjasa). While on this path, he casts off 
all worldly actions and turns towards the means to the 
highest bliss, (than which there is nothing better- 
nsshreyas ). While traversing this path of renunciation, 
he secures mental peace ao' ! consequently he reaches 
-ueb a stage of equanimity as enables him once he has 
entered into it, to maintain the evenness and peace of 
his mind, even when the pairs of opposites such as pleus- 
ure-pain or happiness-misery, loss-gain, victory-defeat 
present themselves to him. That peace which he enjoys 
in happiness,-that very peacs~he enjoys even in misery- 
This is the highest acquisition or perfection of the pat 
<> abandonment of actions ' or of the ' path of renuticia 
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^fesS^Having attained this perfection, there remains 
him nothing to be done. He has achieved every thing 
worth achieving. 

In keeping with * tasya Tear yam na vidyats, for these 
who are following the path of renunciation, there remains 
absolutely no action whether in self-interest or in the 
interests of others, to be done. Under such a circumst¬ 
ance as this, this person carries out action at the desire of 
•others. An individual, a community or a nation battered 
by calamities approaches such a perfect person end 
requests— *.0 high—souled one ( rMihaitman ), do you 
release us from the misery of slavery or foreign domina¬ 
tion. All of us have thrown ourselves on your protection/ 
This pathetic request makes his mino, tree from all 
affection, ‘ full of the milk of human kindness and that 
perfect person who is following the path of renunciation 
endeavours, with his heart full of compassion, for the 
uplift of the party most in need of che same. T his action 
of his proceeds just for the good of the people (<.OA.a-sa?« 
graka). The sages Nara and Nnrayana were practising 
austerities in the Badrikashraina. 1 hey then were 
inclined to perform action by just such a desire of others 
and having assumed the forms of Arjuna and Shri Krishna, 
respectively, proceeds to the mission of lightening the 
burden of Ear .b. Such instances can be multiplied to 
almost any extent. 

It will thus be seen, that this person performs actions 
just for the good of the people during the second stage. 
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1 path of disinterested action and that even after 
reaching the highest perfection, in the fourth stage, this 
person proceeds to action for loka-sanyraJia i. e. the good 
of the people, this time doing so at the desire of others. 
In both the stages it is the good of others that is achieved 
by him. Only in the earlier one, his mind is a little unsteady, 
and hates the opponents and gets disgusted or troubled. 
But once he has reached perfection, he proceeds to 
pet form action at the desire of others with the sole 
purpose of accomplishing the good of others and keeps on 
smiling even in some of the worst awe-inspiring condi¬ 
tions and even when subjected to a torrential downpour 
of calamities his mind continues to remain in perfect 
peace. For such a person ( tasya ) there is nothing that 
remains to be done ( karyain na vidyate, III, 17 )„ 
Whatever he does, he does at the desire of others and 
for the good of the people. “ His life is devoted to the 
protection of the good, the destruction of the wicked and 
the firm establishment of righteousness (dnty). " 


About such a person does the verse under con¬ 
sideration say:- ‘ The knowing one ( vidvan ), desirous 
of accomplishing the good of the people ( Ma-sangraham 
ckUdrahuh ), should perform action ( Jcuryat ). ' As his 
personal inclination has receded from action, it is that 
such a statement is made about him herein the Gita text. 

Ajnanam buddhibliedam na janayet) The ignorant 
perform actions with an attachment to fruit and yet one 
should not cause a split in their mind. The meaning of 
the term ‘ buddhibheda ’ is loss of proper understanding 
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is assailed by doubt and hence uncertain. 


person is performing an action under the influence 
of ignorance with a view to securing fruit. Let us imagine 
he is performing action for the attainment of heaven. 
Under the circumstances, he should not be told anything 
cnat will make him give up what he has undertaken 
(Joshayet sarva-karmani). On such occasions, the knowing 
one should so dexterously cause men to go along the 
right, path as to put an end to all their faults and foibles and 
yet preserve their faith and devotion, thus, ensuring their 
going along the proper path. This alone is what becomes 
those knowing ones. If the knowing ones fail to bring this 
about and if they cause a division in the people’s under¬ 
standing and if a lack of faith is produced on the part 
of the ordinary i an of people, these latter will not do 


anything afterwards. 


To be able to follow the term ‘buddhi-bheda’ here, its 


opposite, the term ‘buddhi-yoga’ too, ought to be consider¬ 
ed at this stage:- 


Buddhi-yogct 
( Possession of a fixed 
understanding ) 

d* Samatva-buddhi 
(Equanimity) 

<5- Shanfi 

(Peace) 


2. Buddhi-bheda 

(Divided understanding) 

2. Visha/.r a-bhava 
(State of being disturbed) 

S. Ashanti 

(Absence of peace) 
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(Removal of doubt) 
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4. SandJia 

(Doubt) 


Chapte 





5. Sthiia-prajna 5 - Chatichala-prajna 

(with firm understanding (with understanding 
that is well settled) which is fickle) 

■6.Vita-rciga~bhaya-krodha 6. Baga-bhaya-krodha-yukta 
(With affection, apprehen- (Affected by affection, 
sion and anger, departed.) apprehension and anger) 

Such is the loss caused by a split of the mind or a 
division caused in the understanding. One who has lost 
his understanding cannot put in any effort for elevation. 
Hence it befits none to cause a split in any one else’s 
mi id. Very great efforts would have to be made to see 
that the understanding of one who had it divided is 
fixed up on some undertaking and even after efforts for 
this are made, it is uncertain as to whether faith, free 
from all doubts, would ever be restored to the man who 
once had lost it. To cause a division in some one's 
understanding is, therefore, to deprive him in effect of his 
future. 


It is only the enemies who cause such a loss of 
understanding and they use it for tneir selfish purposes. 
A greater loss than the o:ie due to such a split in one's 
mind it is difficult to imagine. Hence it behoves no 
human being to produce such a doubt or split in any 
one’s mind and ruin him altogether spiritually. 

On this very account has it been stated that th e 
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one should cause people to 

as to retain their faith intact and ensure thelc 
going along the right path. If they swerved from the 
proper path, it would be necessary to bring them 
round but in doing so it would be wrong to cause then- 
mind to be assailed by doubt or indecision and have them 
rendered devoid of all faith. 

The knowing one, should on his pert subject himself 
co the Yoga discipline i. e. should carry out his duty in 
keeping with his equanimity and shouia not abandon 
action. Only he should perform action without attachment 
to fruit. 

Some may raise an objection hers to the effect that 
in so far as the ignorant persons perform actions with 
attachment to fruit and the knowing one performs the 
sam, without attachment, it can not be gams aid that 
both perform the same action. While action 's thus, being 
carried cut, both will perhaps get themselves bound in the 
same manner. For one who looks at things as they appear 
externally, there seems no difference between the two. To 
remove the doubts of those who raise such an objection 
*“-d to clarify the distinction between the knower of truth 
and the infatuate.' or misguided foci, the Lord further 
says:- 
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(10 ) The Infatuated and the 
Knower of Truth. 
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HfRTir sor^jrraniu^r: 1 
3gon 3T% gier ^ $rst% » ^ n 

Actions are ( on all sides i. e. ) in every way being 
wrought by the qualities of Prakriti or nature. But one 
whose self has been excessively infatuated by egoism 
thinks ‘I am the author ( of every action )’ (27). But O 
.ightly-armed one! the knower of the division of qualities 
and the division of function and of the truth thereof, 
does not get himself attached, having thought, the consti¬ 
tuents ( get themselves mixed up in varying proportion 
with and) remain in constituents. (28). 

( All actions take place thanks to the constituents of 
Nature. The Self is not the author of those actions. He is 
not-author * ( or not- doer )• A man who knows the 
truth knows properly the constituents of Nature as also 
the actions springing from the same and knowing that the 
constituents of one come into relationship with those of 
another and thus all effects take place, having become 
free from egoism does not get himself fettered. But 
tne man who gets particularly deluded on account of 
egoism considers personally himself to be the author 
and being bound by the fruit thereof gets himself deluded 
altogether. (27-28). 
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Action Arising from the constituents. 


( 27-28) In these verses is considered the question 
as to how action takes place and the other one too viz., 
to whom does the authorship of action belong ? I he 
ordinary man thinks ‘ I am the author Qca/rta ahani .) 
But when the question is considered in its philosophical 
aspect, it is proved that man is not the author of action. 

“ ( Prakriteh gunaih karmani sarvashah kriyamanam, 2/ ) 
By the constituents of Primordial Matter are actions 
carried out in all ways. " This means that no man is the 
author of action, that all action has Prakriti as its author. 
Let us, for example, think of the action of building a 
temple. There is, somewhere, a beautiful temple. 
Evidently this has been built by some men with such 
material as bricks, mortar, stones, wood, iron etc. 
The question now is, would any man, howsoever 
intelligent he may be, have been in a position to build 
such a temple, in the absence of the constituent qualities 
inherent in bricks, mortar, stones and other material ? 
The constituents or qualities of bricks, of mortar, of stones 
and of wood and those of other objects got themselves 
mixed up with each other and only having thus got 
themselves mixed up did they get themselves developed 
in the form of walls, pillars etc. If through a mistake, 
unbaked bricks are used instead of baked cue^ in a part of 
the temple, the walls of the latter would not be built up. 
This makes only one thing clear viz., the qualities of 
objects themsleves got mixed up with each othei and 
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produced effects such as a temple etc. If these 
constituents were absent from those objects, no one 
would have been able to produce the said effects (temple 
etc.). 

Some may here like to ask, what is wrong : n 
regarding the carpenter, the blacksmith, the mason 
etc, who contributed their quota to the construction of 
the temple as also the sculptor who laid the foundation of 
the temple as the ‘ authors ? of the tempie ? In answer to 
his question too a similar explanation will have to be 
given: if the body and the limbs, such as the hands, 
feet etc., of these craftsmen were devoid of those 
constituents ( qualities ) or characteristics, these latter 
would not have acted in any way on the various objects 
and the temple would not have been built or fashioned out 
in that way at all. For one effect, there is required 
the co-operation of the qualities of a thousand and one 
constituent objects. Even the slightest deficiency in this 
co-operation would render the production of the effect in 
t •, proper manner impossible. Under the circumstances, 
who will be able to say, and with what right 4 I am the 
author of this effect ’ ? For, the qualities of the thousands 
ol objects arfe seen to have contributed :o the production 
*f the effect and judging from the appropriate philoso¬ 
phical standpoint, the one who imagines himself to be the 
author of is not wholly the author of it. This conclusion 
is what we inevitably arrive at on a full consideration of 
lice matter. The one who thinks, or better imagines,. 
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the author’, is unable to judge the question properly, 
to observe facts as they exist actually. This is the same 
thing as saying that he has to be considered blind. For,. 
h.: is one with self excessively deluded ( ammkara— 
vimudhatma ) by egoism. If one who in fact is no author 
considers himself to be the author, how should he be 
described if indeed not as excessively deluded (vi-?midka) ? 
Having thought very care! ally over the question of 
' author ’ and ‘ not-author , every one should take care 
to see that he ( or she ) does rot consider himself ( or 
herse’f) as the author of any thing wholly and should 
realize, without being caught up in tht. noose of fait 
egoism, the principle, that all authorship is centred in the 
qualities of the constituents of objects themselves. 


There is also another purpose that this teaching is 
expected to serve viz., of enabling one to understand 
that action should naturally take place, arising out of the 
constituents. Abiding by the truth, generosity, abstention 
from killing and other qualities should arise naturally 
J rom our constituents ( sdttvu, veij'ts and tctnuis) and 
should not be the outcome of any artificial effort. A lamp 
provides light quite by its nature as ?. lamp; the sun 
provides life by its nature;-even so ought a mar. to be a 
-J&n ( i, e. behave as a man ) quite naturally. The lamp 
ud the sun may perhaps rot he knowing the actions 
3'ising cut of their qualities. In a similar way, ought a 
generous person to behave generously, without being 
conscious of the same. His g< erosity must be the 
‘ -Pression of his very nature-must be automatic. It is 
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^__Jer to consider such a person clue to whose inherent 
qualities excellent action is performed quite naturally, as 
a person of extraordinary eminence. 1 here can be not 
the least doubt about this viz., that the one who per¬ 
forms noble action quite naturally, one who simply can¬ 
not do any thing impure, is much more respectwcrthy 
than the one who has to resolve and pat in an amount of 
•effort to be able to perform noble actions. A man must 
win this very position,-“of the one who performs noble 
actions-quite naturally. 


The Division of Qualities and Action. 


Qualities lead to action- Qualities of one object get 
themselves mixed up with those Oi another or come into 
conflict with those of another and as such either accomp¬ 
lish or mar something- This is the universal rule, Man has 
therefore to understand here this division of qualities as 
also that of actions. This is the knowledge of the truth or 
the essence. Only the philosopher who well knows this, 
realizes that qualities of a kind get tnemselves united 
with those of another and thus bring about all actions in 
the world and as he has personally experienced this, he 


realizes ‘ I am not the author or I am not-author ’ and as 
a result is never fettered ( bv the otherwise inevitable 
effect of action ). 

This verse clearly states that only a person very 
much deluded by egoism is bound down and tb< tho 
knowerof the truth, the philosopher, free from egoism 
that he is, snaps the bounds asunder and becomes free. 
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* Those extremely deluded by the qualities of the 
Prakriti are attached to actions ( performed ) by these 
Qualities. The one who knows (truth) in its entirety, 
should not therefore unsettle the foolish, whose knowledge 
is imperfect. (29.) 

( Men deluded by the qualities of the Prakriti, in 
vain consider the actions arising from the qualities of 
the Prakriti as those that they have performed themselves 
?nd thus have themselves fettered by such actions of 
their own accord ! Such unwise persons carry out actions 
out of a desire for fruit only. The knowing person shoulu 
oot unsettle these dull-witted ones in their actions, should 
not do anything that would cause a split or a division in 
^hoir mind or understaning ). 29. _ 

Readers should well think over this and master the 
principle. 


Here it has been quite clear that the path of the man 
v; ho is suffering from egoism, deluded by and under the 
'-hitches of the constituents (of his body and that of the 
Philosopher, altogether free from egoism, go in two 
distinct and different directions. As the path, are alto¬ 
gether different, one from the other, no fowicir / person 
s hould ever disturb the understanding of any ignorant 
person dinging to action. This is the command that die 
Lord gives here. To turn to the same:— 

30 “ 
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Delusion Caused by the Qualities 
of Nature 


(29) The first fault is getting oneself altogeter (sam = 
samyak ) deluded (mudha) by the qualities of Prakriti 
(. Prakriieh gunah). To be altogether ( samyak) deluded is 
to be excessively foolish. In the Prakriti, there are the three 
constituents, sattva, rajas, tamas and in the objects 
formed of these constituents, there arise consequently 
the qualities such as beauty, excellent form, excellent 
taste etc. A man gets himself deluded by these very 
qualities. A man deluded by beauty goes under the sway 
of the one possessed of beauty. A man deluded bj taste, 
similarly, becomes virtually a slave ol objects having an 
excellent taste. In this way, men deluded by those 
various qualities become, in effect, the slaves of those 
various qualities. This is to say the same thing as that they 
become dependent on other things and get themselves 
subjected. Similarly, there are not few men who have 
gone completely under the sway of a beautiful woman* 
There are some others who are caught in the clutches of 
wealth. There are some others who are slaves of the 
lust of power. Such men are tied down by the qualities 
( galias ) or opes of Prakriti and due to this imprisoned 
condition undergo extreme misery and are seen to be in 
sore distress. Hence has it been said that they lose 
themselves altogether in actions arising out of the 
cou'.iituents (gunakartnasu ‘ ijcc/xts ). These persons 
foolishly and unnecessarily taint themselves with these 
action:;, which as explained previously, arise automatically 
out of the constituents a id thus allow themselves to be 






465 


along the current of Prakriti and consequently 
never are abie to have peace. 


Those who thus are dragged along the current of 
Prakrit! are here called ' dull-witted ones who do not 
know ( truth ) in ( its ) entirety ( A-kritsna-tiid , manda). 
Kritsnd~md * means one who knows perfectly or fully 
i* e. an omniscient one. While ‘ a-kritsna-vid’ means ‘not- 
perfect-lniowcr \ Perfect knowers or omniscient ones 
are eminent ones. Regarding this no one need entertain 
any doubt at all. All the troubles that people are put to 
are troubles to which ‘ knowers of a little ’ ‘ knowers of 
what is insignificant ’ or the ‘ deluded ’ ones are put to. 
They have only a little of knowledge, are not in 
possession of the real knowledge about any thing, and on 
that account their dealings that are the cause of their 
misery are dealings carried out in the wrong way. So long 
as wrong knowledge does not get itself removed from their 
so long as they do not secure full knowledge, they 
w °uld find it impossible for them to see the path which 
vV iU lead them to salvation. 


These ignorant persons, or these who have a wrong 
knowledge, put in a great amount of efforts. The thought 
- perform action and hence I must be entitled to the 
en joyment of the fruit ot the same ’ is ever awake in their 
mi °ds and they, therefore, keep on ever performing action 
prompted by the desire of fruit and by the very desire of 
^ r ’oit do they get themselves fettered again and again. 
T his shows clearly that it is the ignorance itself of these 
^norant ones that increases the misery of these persons. 
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'^jcad'iPurth6r that it is the attachment to 

pact which itself keeps them in bondage. To perform 
more and more of action through the desire of fruit, 
and to be subjected to a greater and greater extent to 
bondage,-this keeps on happening in the manner in 

which the pots of a water-wheel keep on getting them¬ 
selves emptied and re-filled with water. The vicious 
circle is hardly ever broken. “ Attachment and ignorance 
are thus the chief cause of the bondage and the misery 
of man. " Some may say here that those who are 
knowers-of-all ( Icritsna-vid ) should by their instruction 
cause the ignorant ones to cease from such actions as 
lead them to bondage. On a superficial view of the 
matter there is no harm in this being done; but the Gita 
avers ( mandan kritsnavid na vichalayet) • those in 

possession of full knowledge should not cause such 

deluded persons to swerve from their path in the least . 

For, the split or division in their mind thus caused would 
fail’to make them followers of the I.armayoga in the right 
spirit. Nor would the split make them pursue the path of 
knowledge in the proper way. They are thus left hanging 
in space, like Trishanku, and due to the fickleness of mind 
are made to have themselves thrown headlong on the 
precipice of downfall. 

ACTIONS TO WHICH ONE IS NOT ENTITLED OK 
FOR WHICH ONE IS NOT DULY QUALIFIED. 

It is proper to instruct those who are performing 
action with attachment, in the path o' action and to see 
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^ ^ neir minds are drawn towards pure action. If they 

would perform noble acts sincerely, they would succeed 
in having their minds purified and would thus qualify 
themselves for the path of knowledge. If the deluded or 
ignorant ones are, however, made to swerve from their 
path of action, they would not be able to accomplish their 
elevation in any way. 


If a boy who deserves to be admitted to the first 
form is allowed to be admitted to the fourth, it is obvious 
fie would complete the curriculum neither of the first nor 
of the fourth form. He thus becomes a loser in respect of 
both the curricula. If attending the first form, he were to 
make a graded progress to the fourth he would derive a 
greater benefit. The first and the fourth forms, for the 
Purposes of our present discussion are pe. forming action 
w ith the desire of fruit aud performing the same without 
attachment to fruit, respectively. Precisely on this account 
’ as it been stated * The knowing ones should not cause a 
s Plit in the minds or a division in the understanding of 
the ignorant ones These latter should be permitted to 
Perform action with attachment. They should be 
Permitted to experience for themselves the bitter fruit of 
attachment. After such a bitter experience they would 
°f their own accord approach a worthy spiritual guide 
and get themselves initiated into what they should do 
uext and thu instruction imparted to them at chat stage 
WquIJ leave a firm impression on their minds. Past 
ex Perience would effectively deter them from fickleness 
and by degrees would they attain their elevation. 
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qwfior ^r^n^TcW^crarr i 

f?RT<fTWWf *Jc3f f^f<TcTi'^i i « » 

Having dedicated all actions to me v/ith a mind fixed 
on the highest Self and being free from any expectation 
or hope, from attachment such as 4 this is mine ( that is 
mine etc.)’ and with anguish departed, do you fight. (30.) 

(With the thought of the elevation of the Self ever 
present in the mind, dedicating all actions to me, leaving 
hope of the fruit of action, having got rid of the tendency 
to think in terms such as ‘this is mine, ‘that other thing be 
longs to me’ etc., and without ever being angry or mentally 
disturbed if something not relished by 5 7 ° u takes place, 
subjecting yourself to this discipline, do y ou fight) 30. 

The Lord now proceeds to impart instruction as to 
how man should perform action free from the desire of 
enjoying the fruit. To turn to that instruction:— 

One witi-i Thoughts Directed to ( the 
Elevation of ) the Self ( Adhyatma-Chbtah ). 

Before everything else, a man should be one who has 
directed all his thoughts to the elevation of the Self 
( adhyatma-chetah ) ‘ Adhi-afima-chetah- ’ this means 
one who directs his thoughts to the Self, one whose mind 
{ thinking ) is concentrated and fixed on the Self, one who 
ever thinks of the Self, whose mind is full of devotion. 
It is proper for a man to be thus devoted to the Highest 
Lord or fix his thoughts on Him. 

Ordinary men pay attention to the body, enjoyments, 
objects of pleasure or the external world only. 1 h e 
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ncy on the part of mind and the other senses is to 
be particularly tending to go out, for, as stated in the 
Xathopanishad II, 1, 1. 


“ The self-bcrn one made the senses out-wending. 
Therefore they see outside (things) and not within (one’s) 
self. Only some ( rarely ) courageous and intelligent 
{ person ), desirous of immortality, with his senses such 
as the eye etc. kept under control, beholds the 
individual Self ". 

Similarly at II, 1, 2 it says- 

“ The ignorant ones follow the out-wending desires. 
They get caught into the snare of deatu which is spread 
out (on all sides). The wise and the courageous, however, 
knowing that immortality is eternal, have no longing for 
the momentary ( enjoyments of objeets of pleasure ), 

Here it has been made clear that the human senses 
are naturally not inclined towards the inner self but that 
they are inclined towards outside objects by theii very 

nature. By nature man is ‘object-minded (us. 'ya-chefdh) 

and not ‘self winded’ ( atnux-chctdk ). On account of this 
it is that men mostly are more prone to enjoyment o* the 
objects of pleasure and to action to be performed v ith a 
desire for the fruit. “But this path of attachment to 
fruit condemns a man to an infinite amount of misery." 
And the more does a man experience pam or misery, the 
farther away do s he turn his mind from the performance 
of action with the desire for fruit. I'or this reason has the 
Xathopanishad, at 1,2,1-2, stated- 
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^ ' '*'•'' ‘Another thing is bliss ( shreyah ), another yet what 
is dear to oneself (preijah ). These, two, distinct in point 
of their goal (or meaning), bind down a man. One 
who picks up shreyah or bliss out of the two is blessed 
with the spiritual welfare, while one who chooses 
what is dear {preyah ) to him falls from his goal or 
objective ( artha ). ‘ Bliss ' and * what is dear to man 5 
approach a man.Having examined thoroughly (or critically) 
both, does the wise man select. The wise man prefers 
‘ bliss ’ to what is ‘dear' to oneself. The dull-witted selects 
what is ‘ dear ’ to oneself for considerations regarding 
acquisition of new things and preservation of old ones 
yoga-kshemat- or for the sake of maintenance. 


( 


sustenance ).’ 


There are two types of men described here- ( 1 ) the 
infinitely large number of those who take to enjoyments 
and ( 2 ) the rare ones who strive to win their salvation. 
Those who select what is ‘ dear ’ are those whose minds 
are devoted to or fixed on objects ( vishva chetah ), 
while those who select ‘ bliss ’ are such as have their 
minds fixed on the Self ( atma-chetali ). A consideration 
of the terms use 1 to describe them would be found very 
useful- 


1. Adhyatma-chetah 

(One with the mind fixed 
on the Soul) 

2. Shreyah adadanah 

( selecting ‘ bliss ' ) 


1. v ishaya-chetah 

( fiOne with the mind 
fixed on the objects ) 

2. Preyah adadanah 
(selecting what is ‘dear’) 
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4. Atmanam aikshata 
(oaw the Self or within ) 

5. Amritam yanti 

( Reach the immortal or 
immortality ) 

Sadhu bhavati 
( Fares well ) 

Nirashih 

(Without expectations or 
hopes) 

Nirmamah 

(Without the thought such 
as ‘ this is mine’') 


3. Balah, mandah 
(Ignorant, dull-witted'. 

4. Parang Pashyati 

( Looks without ) 

5. Mrityupasharn yanti 

( Get bound down by 
the noose of Death) 

6. Arthat hiyate 

( Falls off from or 
misses the goal ) 

7. Asha-pasha-baddhan 
(Bound by the noose of 

hope )' 

8. Ahamkara-hatah 
( undone by the 
ego-sense ) 


Vigata-jvarah 9. Jvarabhibhutah 

( With anguish departed ) (Over-powered by 

anger at failure to get 
the desired) 

This way of understanding the question under 
Consideration will show distinctly the result of resorting 
the path of Bliss and the consequence of taking to that 
C* enjoyment. A person should fix his mind on the Self 
t Qdkyatma-chetah ) and think of the way of seeming the 
"' e U-beir g of the soul and he should not be attached to 
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enjoyment of objects of pleasure. This is the first teaching 
the verse is imparting. 

As atman is one, eternal and giving incessant joy, to 
turn one's attention to it is to enable oneself to secure 
incessant joy. The enjoyments arising out of the constitu¬ 
ents ( sattva, rajas and tarns ) of Praknti, however, are 
infinite in number, are transient and are such as produce 
a momentary delusion of happiness but as augment the 
misery that one is subjected to. Precisely on this account 
is fixing one's attention on the Self beneficial and fixing 
the same on enjoyments detrimental to one's own highest 
interest. Thus it is evident that being ‘ adhyatma-chetah ' 

( self minded ) leads a man to a very great achievement. 

2. “ Action Dedicated to the Lord " 
"Sarvam harmani mayi sannyasya"-" having dedicated 
all actions tome"- in this is taught the need for dedicating 
all the actions to the Lord. All actions must be dedicated 
to the Lord. Dedicating everyone of one’s actions to the 
Lord is tire same thing as performing every action for the 
Lord. Let us now proceed to see the gist of the two 
teachings: ( 1 ) of doing actions for oneself and ( 2 of 
doing actions for the Lord. One who performs actions for 
himself performs them to increase his personal enjoyments- 
His actions are directed towards the accomplishment of 
what he longs for which latter he strives to secure and 
enjoys to his heart's content. He discriminates between 
what he wants and what he wants not and as he does 
what he wants, he has to experience the good or bad 
fruit or consequence of his action. 
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The man who performs his actions having dedicated 
them to the Lord, however, considers what it is that the 
Lord wants, what it is that He likes, what would satisfy 
Him and what would bring about His displeasure. The 
action resolved upon by this understanding it is that he 
performs dedicating the same to tne Lord. Readers can 
decide for themselves as to the performance of w hich 
actions for the Lord would help the one who is serving 
God to have his mind purified. However ignorant may a 
person be, if he sincerely devotes what he does to the 
hi ghest Lord, his dealings would all come to possess a 
purity—a sanctity-- of their own. "1 ake foi instance a 
Person who cooks food for himself in his house. L\ eu 
though he be cooking food for himself, he perhaps would 
not pay enough attention to the house being cept clean 
and to the dishes prepared being the choicest or the 
daintiest. But if his place is to be visited by a saint, a 
Siinnyasin ( one who has renounced the world ), a 
virtuous person, a nobleman or a king oi a man of great 
re putation and eminence and if he be cooking for one of 
them, he would keep the road outside the house, tne 
articles &c. in the Louse very clean. He would f hen 
systematically and tastefully arrange the things in the- 
^ouse and decorate the house as well. Whatever is 
^ociean would then be relegated to the back ground and 
things be brought to the fore-front. Ail his efforts 
w oulci be concentrated in beautifying the pij.ee and 
taking the best possible arrangement regarding the dishes 
to be served. 
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Even persons who arc given to enjoyment of objects 
of pleasure are on such occasions seen to be temporarily 
indifferent to their own pleasure and keen on welcoming 
and honouring the venerable guests. Every man possesses 
at least partially the quality of being more particular, 
more careful, when doing something for others than 
while doing the same for himself, though every man 
perhaps is not conscious of this quality. It is true that 


this quality is not always patent to us. At the same time 
an occasional manifestation of the quality of offering an 
exceptionally fine welcome to a distinguished guest is 
what has to be accepted as a matter of every body's 
experience. All that is intended to be brought out here is 
the care exercised by men when they do something with 
a view to honouring others. If a man is so careful and so 
particular while offering a welcome to a person of 
eminence or a king or a distinguished guest, the reader 
himself should try to imagine, how much more careful and 
more particular he should be when he would resolve to 
dedicate everything he does to the highest Lord.This would 


enable the reader to understand, how dedication of one’s 
action to the Lord in itself makes the action pure, free 
from taint and how the action makes the man performing 
it a holy person. This is oae of the best ways, or rather 


the best Wt%y for a man to secure holiness. 

Of a human guest, man is not afraid to the extent 
to which he would be of the divine Guest. For the human 
guest would be somewhere in a place, and therefore, for 
a man to be somewhere at another place doing something 



475 


Elevation of 




kinst the human guest is not altogether improbable. 

But as the Lord is omnipresent ( present everywhere ) 
r.nd omniscient ( knowing everything that happens every- 
.v here ), there is nothing that a man will be able to do 
wuhout His knowledge. The person who knows the 
all-pervading nature of the highest Lord, everywhere 
and ever performs only such actions as are pure, and 
himself goes on becoming pure and when he does his 
duty in the spirit of dedication to the Lord, for obvious 
reasons, his action becomes all the more pure.” In this 
way, a man who dedicates his doing to the Lord 
goes on ascending higher and higher on the way 
^ purity and finally is entitled to the highest place or 

Perfection. 


Even the worst from among the human beings gets 
himself or herself raised to a higher level by just this 
dedication of his or her action to the highest Lord. To the 
same effect run the following verses from the ninth 
chapter of the Bhagavadgita- 


“ If even the worst of ill-behaved persons resorts to 
Me, without throwing himself on anyone else's protection, 
©has to be regarded as a saint and nothing less, for he has 
1 solved well ( 30 ). Quickly does he become one whose 
s °ul is devoted to duty, and (thus ) attains eternal peace. 
^ son of Kuoti, rest assured that never would my devotee 
ruined ( 31). For, having resorted to me, even those 
w hose origin may be evil, women, ( vtiishyas ) traders as 
als o the ( shudras ) labourers attain the highest goal (32)." 





What these verses teach is perfectly true. Once <* 
man begins devoting himself to the highest Lord, dedicat¬ 
ing to the highest Lord his actions, it should safely be 
assumed that he has begun purifying himself and hence 
has it been laid down here that human beings should 

dedicate their action in its totality to the highest Lord 

( * dedicate your entire action to me ). us is an 
easy, straight and excellent way of human improvement 
or reformation. 

3. Devoid of Hope or Expectation 
( Nirashih ) 

The third command is ‘ cast off hope A man hopes 

to secure the fruit of his action, longs for happiness, 

eagerly wishes to have enjoyments. He who » keen on 

fruit of action, on enjoyments and happiness, goes if u te 

found necessary, along the path of injustice too, and 

, i • u * v,; c rlnwn-fall. If however he snaps 
thus brings about his down . 

asunder the bonds of hope, he would be free in no ; . me. 
Or. this account is it said at a later stage (Gita XVI) 

• Bound by hundreds of ties of desires, given over to 
lust and anger,'men strive to accumulate heaps of money, 
through unlawful means for the enjoyment of objects of 

nleasure (12). The resort to incalculable anxiety, ending 
in death, regarding the gratification of desires, as the 
highest goal and feeling sure that this is ail ( 11 ). - - 113 

men are, they suffer pain only afterwards. To save one- 








477 


Elevation 


ation of %. 


from such misery and downfall, therefore, has the 
principle been taught- ‘ cast off hope. ’ To abandon this 
one thing is to save oneself from a thousand and one 
calamities. 

4. Not Thinking in terms such as ‘this is mine’ 


( Nirmamah ) 

The fourth instruction given here is * be free from 
the idea-this is mine , that is mine Don’t use the word 
roine again and again of everything that presents itself 
to you. Nothing ever belongs to ur.. That which is called 
* mine ’ or * ours ’ is not really what belongs to us. The 
grief that a man is subjected to has for its root-cause 
this notion of things being ‘mine’. If some one’s son from 
the village expires, others than his relatives do not weep. 
Only those, who consider him as ‘ my son ’ are over¬ 
whelmed by grief. If they do not regard them as theirs,, 
they would not be grieving for him at all. Hence, the one 
who gives up this * mine ’ idea, becomes free from 
grief very quickly. 

5. ‘ With Anguish Departed’ (\igata~Jvapah ) 
tf the preceding four instructions are well grasped 
and follow ed, a man becomes one whose anguish has 
departed from him i. e. his anguish (joara - mntam ) gets 
altogether ( vi ) removed (lit. gone, gala 1 from him. For, 
he who has abandoned desires, whose mind is free from 
such ideas as mine, whose thought is Prmly fixed on the 
h-ord and who has dedicated all actions of his to the 
highest Lord, has no reason left to be full of anguish or to 
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Those men, who possessed of faith, and leaving the 
attitude of jealousy (Cbnasuyaniah ) ever conduct 
themselves in keeping with my thought-out ( view or ) 
opinion and they too are freed from all (faults arising out) 
of actions. (31) 


But those who, finding fault with this, do not carry 
out my teaching, know them, to be without knowledge 
( and hence already ) destroyed. ( 32 ) 

( Far from merely finding fault, people should act 
in keeping with this teaching I have expounded. To do 
so is to get oneself freed from fault. But those who will 
find fault only, without paying due heec to this instruction 
imparted by me, will be totally misled in regard to all 
the details of knowledge and thus undoubtedly, bring 


about their destruction ). 31-32 


get angry. He, therefore, is serene, serious as also 
well pleased. 

Such a pe; son who is serene should fight [ymlhyasva). 
If such a serene person were to fight, he would incur no 
sin. As he has no such idea as ‘ mine ’ in his mind, there 
would be no selfish purpose of his own in the fight 
and if from him would proceed such an act as fighting, it 
would proceed only for the highest lord. To consider the 
benefit that accrues to the person who perform. action 
in this manner- 
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31o2 ) Thoso who ever abide by this instruction. 

given by me do not get themselves tainted by the faults 
oi action. But those who find only faults in this and fail 
to act according to this instruction imparted by me bring 

about their own ruin. (‘Those who follow the teaching 
contained in the previous verses and especially that con¬ 
tained in the 30th verse : * dedicate all action to the 
Lord; concentrate your attention on the good of your 
'Soul, cas * off the idea ‘this is mine’ as also hope,-this will 
enable you to be free from the fault of action'',- those 
persons, become free from all bends. Those, however, who 
themselves never follow the Gita teaching, but instead, 
indulging in all sorts of mistaken, perverted and fallacious 


reasoning, continue putting such questions as«‘Why should 
one dedicate all one’s actions to the Lord ?’ Is the Lord 
“O °f craving and affection for them? Does He stand in 
need of the fruits or our actions ?* ‘Why should attention be 
concentrated on the Soul?’ ‘Is it improper to give thought 
the body ? ‘How can any one get rid of the idea 
mine ’ ? ?, 0 t only is it impossible of total abandonment, 
but further, it may well be asked, is the desire of salvation 
also not just a desire ? ’ and those who create a sort of a 
public opinion against the Gita teaching, thus preventing 
others from following the same, prove'.) be mere ‘wrang¬ 
lers and get themselves degraded ever more. There is not 
t‘ ie * ea?t Prospect of these persons eve.r elevating therm 
® elv / S ‘ ar elevated by others. There is no reason to 
Jou t the truth of the proposition that they would bring 
‘bout their own ruin. 
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Those who secure their own elevation are full of 
faith ( shradhavantah ) and not fault-finding merely 
(anasuyantah). Those who have an implicit faith in the 
utterances of good men and the statements of good books 
(sacred books), and who act accordingly, are called those 
who are full of faith. ’The path of these believing ones 
is straight. There is no obstacle that ever presents itself 
on it; For achieving the highest end or object, faith is 
extremely necessary. In the absence of faith, it is impo¬ 
ssible to traverse this path and therefore men who 

have no faith themselves and destroy by their utterance. 

such faith as may he had by others, are gudty to an incal 
culable extent. Not only do they never get themselves 
elevated, but the elevation of others too is prevented by 
t' eir faults. 


( Asuyantah ) The term asuya signifies imposing 
fav.hs on the merits of others. Those who are not glad to 
see the merits of others, and those - ’ho attribute faults to 
others when in fact they are possessed cf excellent quab 
tits, have a mean mind, which gets ever more and moie 
debased by the habit of imputing faults to others. Merits 
are the qualitk' of the Lord. To =ee them, appreciate 
them, one must be mightily pleased and so must out 
strive to acquire the same. The L. rd is the highest lirot 
virtues. Hence a sight of merits is the same as the sight 
01 the Lord,-highly sanctifying. Those who indulge it 
mere fault-finding and see faults even when there ar< 
fine-qualities, worship demons themselves. The vice in th< 
form of mem iault-finding is so len.ble in respect cf 3t 
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enact, that whatever a man remembers, whatever he 
meditates on, that same does he become. The fault-finding 
person nowhere sees merit, but ever notices faults. As 
a result of constant meditation on faults, he himself 
becomes full of faults. “This is an excellent example show¬ 
ing how a man becomes affected by fault due to his own 
iault. A man must, therefore, ever keep himself away 
from the clutches of this deadly-- nay suicidal-defect in 
the form of a merely fault-finding attitude. 

i he instruction imparted in this verse that the fault 
cf the nature of an attitude of fault-finding should be got 
*id of is intended to serve only one purpose vi/., seen • 
that the path of elevation would be opened up and vr aid 
remain free from all obstacles. The man free from the 
fault in the form of the attitude of sheer fault-finding is 
highly pleased to sec the fine qualities of others and he 
endeavours, having seen how iai more some one else is 
elevated than himself, to emulate that some one else 
whom he regards as his ideal, to surpass him in the excell¬ 
ence of virtues. He i thus ever on the path of elevation 
which he goes on scaling. But the fault-finder, on account 
of his constant meditation on faults, gets himself oniy 
degraded more and mere. 

The fault-finders are characterised a $ sarva-jnauz- 
fitti.ulkah i.e., those who have become extremely infatu.;- 
on accouut of -j}\ knowledge they possess. Earlier in 

■ *r> • : *7 ' l _ .1 
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referred to, but it is the extreme infatuation caused by all 
knowledge that is described, it is, therefore, necessary to 
proceed to the consideration of the question as to how 
men become altogether infatuated by all knowledge. 
While there are some who are infatuated by ignorance, 

while again, there ate others who are infatuated by egoism, 
•here are a few more who have their minds totally 
infatuated on account of wrong conception of [ and a 
mistaken identidcation of themselves w.th ] duty 
( sammudhU chetha.. G:.a It, 7). Readers can 

easily follow the infatuated state of these But the 
infatuation of men even after having acquired alt knowedge 
calls lor a somewhat more detailed consideration for being 

prooerly understood* 

‘ The vers- declares ‘ those who censure this teachini 
imparted by me, the devine Lord ( S .*^ abhya^an 
J), impute faults to the sacred instruction or the drvm, 

Lorf and do not act according tc my teaching (me mate. 

’ . . , s those persons even when posses 

na auutisntnanti ,),— those V° . . ( . 

, 13 ...... orticularly infatuated and therefore 

of all knowledge arc particui* \ 

, , reached tneir destuction. Thoug! 

such as have already reawi . • 

there persons are characterised as extremely infatuatec 

they are educated and such os use then reasoning caps 
city and they arc not illiterate and gnorant ones. Reade. 
should not loose sight of this circumstance. For. these me , 
understand the import of the teaching of an unparallele 
knewer of the distinction of the divine Lord viz.. M 
Krishna and have intelligence enough to impute to t 
excellent teaching faults and they are masters of the devn 
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tbat'has to be employed for such an imputation. Evident¬ 
ly they are able to grasp the merits of the teaching but 
deliberately and out of sheer pride are unwilling openiy to 
recognise the same and with a view to running down the 
fine teaching and maintaining that it is full of faults and 
altogether inferior, they press into their service an 
amount of fallacious reasoning which is fraught with such 
mischief as to make it difficult for the ordinary men to 
detect its fallacious nature. For any excellent speaker to 
be able to make the exquisite instruction of the oppo¬ 
nent to appear full of faults, it is absolutely necessary to 
have the requisite amount of knowledge. But this know¬ 
ledge necessarily is knowledge of employing perverted 
and fallacious reasoning. To continue wrangling, to mis¬ 
represent other persons’ views, to take the maximum ad¬ 
vantage of the straightforwardness of the opponent and to 
try to score over him by pouring ridicule over him, is f he 
mission of these men who are totally infatuated by the 
possession of the knowledge of all. “ Such a fault-finding 
is impossible in the absence of that species of reasoning, 
which one must have mastery over, to be able to make 
truth appear as untruth and vice versa. The illiterate 
ind ignorant persons generally are full of f rith and 
straightforwardness quite by nature and they can make 
i headway in achieving spiritual progress, much earlier 
han others, speaking comparatively. The illiterate, are 
herefore, far superior to these who are infatuated by 
' nowledge. 




But these literate fools, educated dunces, on whose 
mind even after all verbal knowledge is acquired there ' 
no impression left of the same - not even a trace of it 
these who have virtually had a plunge into the lake of 
knowledge and ate all the same as dry as before, these 
who are totally infatuated even after the acquisition of all 
knowledge are extremly boastful. Nobody's teaching ever 
produces any effect on their minds, These are definitely 
going to get themselves destroyed. The illiterate people 
are ignorant, no doubt. But as they are straightforward, 
simple and innocent, they are honest, good folk. These, 
however, who are masters of the cerbal sciences — of a’ 1 
that words can express - deserve only the worst ct de¬ 
gradations. 

The term* mra-jnnno~ vimudha ’ in this verse is 
particularly important. Readers should remember the 
meaning of it well and should stuve not to be thus 4 extre¬ 
mely infatuated by all knowledge . The term ‘knowledge 
s cnifies here verbal knowledge, bookish knowledge of the 
syllables or the alphabet, or knowledge o f the nature of { 
inference ’ or ‘ reckoning. ' that knowledge which is f 
‘the essence of goodness (saitviha ), pare and superior, 
can. rf4ver be the cause of foolishness or infatuation. But 
.hose who have secured mere verbal knowledge and those 
who being devoid of faith know not the truth and who, 
even supposing they know a bit of it, fail to execute the 
same, are infatuatei excessively even after acquiring 
verbal know: idge, developed far too much . they have 

their attitude of mere fau’t-fmding. They become unworthy 
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82* iVature as Determined by Prakrits 

(or the sattva, rajas and ta/mas combination peculiar to 
everybody. ) 


sresr ^rr: ' 

q’ff^r II '< ? ». 

*i s 

Even one who is possessed of knowledge behaves in 
keeping with his Prakriti ( sattva rajas and to mas combi 
nation peculiar to him ). The beings follow ( their ) Pra¬ 
kriti. what will a forced control do ( against it V (33.) 

( Not only is it true of living beings in general that 
they behave in keeping with the nature of the combination 
of the constituent elements peculiar to them. The 
ing person too behaves in keeping with his Prakriti. Of 
what avail then would a forced or an artificial control or 
an insistence that does not spring from within, be ?)(33.) 

{ lit. not entitled ‘ an. dhikarim h)', of acquiring all kind 
of knowledge pertaining o the highest truth. This proves 
that for bringing out one’s own spiritual uplift, it .s fa; i, 
in one’s heart, with goodness as its essence, that must be 
developed far more than the reasoning capacity of one’s 
brain. 

Even after securing knowledge, is said at a later 
stage, a man behaves in keeping with his nature as deter¬ 
mined by his constituents ( viz., the sattva, rajas ard 
tamos combination which is peculiar to him), and is 
necessary, therefore, to ensure an improv- meat in ne’s 
own Prakrit! (nature) itself. As this is a matter of great im¬ 
portance, 1 • us now' turn to the onsideration of the sa me 





miSTfty 


eawad-Gita 


486 


Ghdpt\ 



'.<■/ ( 33 ) The nature of the combination of the c< 
tuents ( Prakriti-dharma ) of every creature is different 
from that of the combination of the constituents of others. 
Lions and tigers are by nature cruel, while cows and 
deer are by nature not prone to kill. Creatures Lorn in 
different species have natures defined by their respec- 
i've constituents. Some are vegetarians, others eaters 
of flesh. Some live on insects. Pome remain on the dry 
earth, others in water, while others yet in the air. This 
nature defined by their respective constituents does not 
undergo a change. A lion never would take to the 
vegetarian diet nor would a cow eat flesh. They are so 
constituted as to render such a change impossible. Among 
men too such a diversity of nature based on that of the 

constituents is patent. Some are peaceful by temparament, 


others very much prone to being angry; some are treacher¬ 
ous, others wicked. Even after efforts, a change cannot be 
brought about in their nature. Hence hose who are heroic 
by nrr,ure cannot carry out acts which demand the exer- 
cis i of such qualities as shama, da-tna etc., while those 
who love shama, (lama etc., naturally and are of a 
peaceful iemparament ; are unfit for fighting, involving in 
it such matters as attacking the opponent and killing him- 
Those 4/ho arc vaishyas by ternparam it and who have 
an attitude that makes them pay a pice for a commodity 
Worth a pice and a half, would not find it possible to 
display a r -adira ss for sacrifice as would the Brahmans; 
a, d the: who by nature: are fit to serve others, would be 
un, nt for fhe work which stands in need of heroic quali- 
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stituents of those various beings. This nature ( combi¬ 
nation of the constituent sattva, rajas and ta^ruxs) is 
shaped as it is by the impressions of many previous 
existences and whatever the degree of the keenness of the 
resolve, whatever the amount of force brought to bear on 
the matter, this nature, determined as it is by every one's 


peculiar combination of the constituents sattva, rajas and 
tamos , does not get itself changed. 


Sva-bhava 

( One s birth i. e. nature, as determined at the time 
of birth. ) 

The etymology of the word is sva ( one’s own ) and 
bhava ( birth ). That which is formed since the time of 
one’s birth is one’s ria-bkdva. The sva-bhava cr nature of 
birds and beasts does not get itself changed. Changing the 
nature of men also is very difficult, though it is possible to 
have it changed partially at least, if an enormous amount 
of effort is put in. The great sage Vishwamitra changed his 
prakriti, well-becoming a Kshatriya, into one that was 
well becoming a Brahmana. But his life bears ample 
testimony to the tremendous amount of eflort he had to 
make, as also to the many occasions when he reverted 
ag-in and again to his original nature. Changing one’s 
nature is what can be accomplished with so great <’ tro uble 
or is in some cases altogether impossible. 

Arjuna was a Kshatriya with his typical heroic 
nature. Having seen his neat relatives, no drub’; he got 
disinclined to fight but this disinclination wa not going 
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to last. The dejection was only momentary. If Arjuna 
were to have gone into a forest for practising austerities 
at that juncture, soon would he have reverted to his 
nature. It is, therefore; said of Arjuna in the 18th chapter 
(verse 59) of the Bhagavadgita — 


‘ If on account of egoism you would not listen, you 
would get yourself undone. Having resorted to egoism 
you think ‘ I shall riot tight ’. This determination of yours 
is in vain( or false ). Prakriti will appoint you ( to the 
task of fighting ). Tied down by action ar.sing out of \ our 
very nature, that which you do not wish to do through 
: nfat.uation, you will do having become even helpless ’. 

This fact told while speaking of Arjuna holds good 
of most of the people. OneC nature determined ever since 
one’s birth it is impossible to transgress. Casting off his 
nature determined since the hour of his birth viz., the 
heroic attitude, Arjuna was desirous of resorting to an 
attitude well becoming a Brahmana. That was impossible 
for him. It is improper for anybody to have such an un- 
natur d insistence. To traverse the pato oi progress, 
ic '’..nving one’s own inclinations, is the sure means of self¬ 
elevation free from impediments and this means, it is 
proper veryone to adopt. Arjuna could have elevated 
himself by performing what was his duty viz., deeds of 
heroism. His unavoidable duty w- s fighting and provided 
he were to take to it with the spin* of dedication to the 
Lord, the way to salvation would easily have been tea 
vc; .J b) 1- im. But Arjuna was desisting from his unavoid 

duty which was in keeping vBh his very nature and 
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ihvad desirous of behaving in a manner that was at once 
unnatural and such as would have become some one else, 
with different constituents ( i e. proportion of sattva. 
rajas and tamas determining the nature of a person). A 
desire on the part of fire to be water, or that on .he part 
oi the sun to be the moon, would only lead to their des¬ 
truction. Arjuna’s resorting to the attitude well worthy of 
a Brahmana, not in keeping with his own nature, would 
definitely have wrought his destruction. For this the Lord 
adds— 

f Even one possessed of knowledge behaves in 
keeping with his nature. 

Further, read what ‘ Jivanmuktiviveka ' has to say on 
the matter— 

“ Krishna was devoted to enjoying, Shuka to 
abandonment, J-naka and Rama ( the distinguished 
descendant of Raghu) 'were kings, Vasishtha was 
devoted to religious rites, \ eda -sti dy and Veda - 
teaching. These five are known to have been ‘ knowers 
Though following each his own natural bent and doing 
dilfcrent actions, all of these were knowers. Similarly 
Jadubhar ->:a abstained altogether from actions, R- ik - 
used to lie under a cart, venerable vyasa used to teach 
his pupils, Durvasas was choleric bv temparament, Vama- 
deva was very peaceful, Naradausedto take a keen inte- 
est in politics. Thus were .11 these knowe. ; busy doing 
several things, each h keeping with his nature. And taw 
is what knower, arc seen to be doing to-day. The raaiu 
thing to understand ana remember is that all those were 





Chapter 
his natural 

bem of mind. Vashishtha taking to fighting, Jadabharata 
stepping into the shoes of an army-Comrxiander and 
Ramachandra beginning to act as a family-preceptor 
would only result in all these persons proving then- 
absolute incompetence for the various things undertaken* 
even against their inherent nature. Due to a different 
combination of constituents peculiar to him, Vasishtha, 
even though a ' knower could not have carried out the 
merciless business of war, and for the same reason Janaka, 
though a jnani simply could not have conducted a sacrifice 
in the capacity of an. officiating priest. Obviously, 
even after the acquisition of knowledge, the nature of all 
knowers is not alike. Kven after securing knowledge, an 
action contrary to one's nature is impossible. It need 
hardly be stated that one who has not risen to the status 
of being a knower will fine 5 doing anything contrary to 
his nature absolutely impossible. He must continue to 
act in keeping with his nature and strive to find out the 
way which will help him bring about his upliftment. 
Otherwise an insistence on his pait to run counter to his 
natural bent will lead him to his destruction. 

Force,^ artificial resolve or unnatural nsistence.. far 
i om leading to anything good, only cause a very groat 
los^a A man, by reason of such a wrong insistence, gives 
up what most suits his nr ture and takes to what is 
contrary to his temparament, which naturally he cannot 
carry out well. Thus there would be a two-fold loss- 
achieving neither what one is nate -ally fit for achieving, 
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nor something else to which one has taken per force. 
This state of being neither here nor there i? sure to bring 
about his ruin. 


The verse asks ‘ what would an artificial or excessive 
insistence, an artificial control of senses do ?- ’ No one 
should rush to the conclusion, on having read this, that 
insistence of the right kind or sense control duly exercised, 
etc., should not be practised or resorted to. For, this verse 
is certainly not intended to refute what was contained in 
Gita li, 61, 62 and 68- 

4 A yogin must identify himself with Me, having 
controlled all his senses. For, he who exercises control 
over his senses has his understanding well settled or 
firmly established. A person who controls his mind and 
who is the master of his senses free rrom affection and 
hatred, attains, even while getting work done by the 
senses, serenity. He whose senses turn away totally from 
all objects thereof and are under his control, becomes one 
with understanding firmly established.' Samyama', 
4 Nigraha ’ i. e. control of the senses rightly exercised is 
an imperative need. Only that insistence which is 
dependent on sheer force, which thus . ' wholly a r tific: il, 
is blamed heie. “ Wrong insistence s ' and “Samyam?” the 
readers should note carefully, are not synonymous. 

This very nature determined by the combination of 
constituents is described, from a slightly different view ¬ 
point in what follows. To turn to that verse— 
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With regard to the object of each sense, affection 
and hatred are (already) well-fixed (or determined). One 
should not be subjected tc the sway ( vasham ) of the 
two ( viz., afiecticn and hatred ); for, the two are great 
obstacles in one’s way. ( 34 ) 

• v Every sense has a fixed objects it likes, as also a 
fixed object it abhors. For whai the sense likes, there is 
affection, for what the sense abhors, there is hatred that is 
entertained, as every one knows. A wise person should 
not allow himself to be swayed by these two viz,, affec¬ 
tion and hatred, for, these two are his enemies and 
it is improper for anyone to go into the clutches of his 
enemies ) ( 34 ). _ 

( 34 ) The arthas i.e., the objects of senses are fixed. 
The senses of hearing, touch, sight, taste and smell have 
their objects already fixed viz., sound, touch, form or 
colour, taste and odour respectively. Du. to the fixed 
nature of these, there is no interchange among the senses 
a .d heir objects that is pos • -le. he sens;, of hearing 
has soil, and sound only as its object a. 4 so on with 
the rest of the list of the senses. Similarly the liking and 
the hatred of the sense - are fixed. An agreeable or sweet 
-ound is sum be liked by the ear and there can hardly 
be any doubt regarding the fact that a harsh sound would 
be hated by the su ise of hearing. Beauty is relished by 
'he eye and ugliness of couise hr ed Ly it. How the 
remaining senses have their objects of affection and ha- 
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Every one loves fiue odour, sweet juice, handsome 
form, soft touch and agreeable or sweet sound. The 
heart of the ore retry run of men and women is bound to 
be affected by these. Even the saints are bound to be 
delighted by them. Not even a sell-controlled person or a 
knower would be pained by a fine odour. The beautiful 
• rm of a beauty is bound to be appreciated as beautiful 
*y him. Ugliness also is sure to be felt as ugliness by 
him. The purport of the discussion is that thinking of the 
senses by themselves, it must be observed that their 
likes and dislikes art. fixed, that regarding this there is not 
the least doubt possible. On this very account, bringing 
about any change in these via., like and dislike of the 
senses, is impossible. 

Not even a saint would feel coat a sweet juice is 
something bitter. Nor would he feel that a beauty is 
the very limit of uglin .ss. But the point of difference, by 
reason of which the saint becomes superior while an 
ordinary man remains inferior, is in his re-action to it, 
hi' eiiaviour or conduct with reference to it. Those ho 
fwen when appreciating the beauty and fueling the 
-■sweetness of a juice do not get themselves infatuated b 
the for ier nor ate seen to be yearning beyond limit for 
the latter, those who do not perpetrate any evil deeds for 
the acquisition of cither the former or the latter, those who 
are not completely dominated by the rest of the objects 
of senses, they and they alone deserve to b... tegardedas 
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virtuous, nay, saintly beings. They waste not the energy 
of their senses in hating objects of senses which are 
worthy of hatred or in removing them. People who go to 
any, even the worst length with a view to securing for 
themselves exquisite beauty, those who endeavour 
throughout their life to get rid of ugliness or deformity, 
are infatuated and their future is pre-ordained viz., the 
worst of downfalls that anybody ever was subjected to. 
Kings are known to history, kings and emperors who 
being intoxicated by feminine beauty waged the bloodiest 
of wars and while fighting against alien powers for the 
same killed most cruelly thousands of innocent men. 
Likewise there are cn recoid names of such as looted 
vast amount of riches on the strength of sheer brute force. 
These and those ho behave similarly, being blinded by 
their passion or lust, are the merest slaves of affection and 
hatred. Hence do they never get themselves raised to a 
higher level. 


These two, affection and hatred, are man’s enemies, 
waylayers on his path ( pari-pantMnam ). They are like 
thieves, robbers and plunderers who conceal themselves 
somewhere on the way. These feign to be friendly 
towards n man apparently helping him bring about his 
elevation but once they know him to be under their 
dominance, they make him do anything they want. Man 
has simply to dance to their tune. The pleasures of 
senses can well be compared to a thief whom one 
meets in a city and who pretends affection till the time 
the city limit is crossed but who as soon as a jungle is 
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or within sight manifests his cruelty, or to the 
poison of the ‘Bacha-naga’ a kind of deadly poisonous root 
which is very sweet to taste but extremely harmful in 
the end. Objects after one’s likings ever are sweet in the 
beginning, but destructive in the end. As a man gees on 
loving objects of senses more and more, he goes on being 
a greater and a greater fool. 


1 his is quite patent to our experience. In fact, on 
seeing how one person was deluded and later disillusioned, 
others ought to find it possible to be very careful and 
avoid similar calamities. But the ordinary run of men 
and women never grow wise by this experience. It is, there ¬ 
fore, that the verse characterises affection and hatred as 
roan’s enemies (tan, raga-dvcth.au Asya pari-panthinau). 
An ordinary man is tied to the apron-strings of these and 
gets himself bound. These very enemies have him, 
unprispned and fettered. The superior man of merit too 
observes the way that affection and hatred act or rather 
work havoc. He, however, does not go into their clutches. 

remains aloof, altogether detached from them and, 
therefore, happy with his own happiness. 


The teaching here is primarily intended to make it 
clear that man should refuse to go by the tainted path 
tempted by happiness and should continue performing his 
duty undeterred by any apprehension of misery or 
calamity. Even when fighting, full of slaughter, was 
pinna's own duty, Arjunft was desirous of abandoning 
t. influenced by hama, ddme etc., which .r easy to 
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Better one’s own duty, though destitute of merit, 
than the duty of another, well-discharged. Better death in 
the discharge of one’s own duty; the duty of another is 
full of danger. ( 35 ) 

(Howsoever difficult to carry out and howsoever defi¬ 
cient in excellence may be one's own duty, and howsoever 
easy to perform and possessed of excellence may be other 
people’s duty, one’s own duty is superior to another’s duty. 
Even death is welcome while performing one’s own duty, 
but resorting to another's duty necessarily brings along 
with it a great danger or calamity. ) 

follow, forgetting however that they constituted other 
people's duty and never what he was expected to per¬ 
form. Arjuna was on this occasion dominated by the mis¬ 
taken thought of the case with which shama, dama etc., 
could be practised and he allowed himself to be carried 
away by the hatred of what was difficult o' achievement. 
With a view to bringing Arjuna back to the path of right 
from which he had swerved, did the divine Lord impart 
to himihis teaching. But seeing that this had left no 
impression worth the name on ArjWs mind, the Lord 
once more states and states in unambiguous terms what 

follows;— 
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f ^5 ) Every one’s existence depends on his own duty. 
Hear is the very nature of fire, coolness that of water, 
eiug dry that of wind. Similarly there are the respective 
natures ot other entities. If fire were to be afraid of its 
owu RatUfe » viz., heat and thus to resort to the quality of 

coolness of water, different from it, it is evident, that 

would mean the destruction of fire as fire. Mutatis 
mutandis, an abandonment of its coolness by water and 
resorting to the quality of heat which is not its own, is 
' uie to ei *d in water’s own sphere being restricted. It is 
tons evident that the acceptance of another’s duty is a 
oure way to destruction which it is impossible to avoid. 

Again the various qualities such as heat, coolness 
ant * dryness of the various elements viz., fire, water arc 
wind respectively are absolutely necessary for the course 
^ngs in the world. What then is the use of one among 
riiese being afraid of the difficulty of its duty and of 
taking to that of another ? After completing the consider- 
oi 'on of the question so far as the sphere of the divinities 
,s concerned, to turn to the sphere of our body—. 

The Sphere of the Body. 

In the retention in their proper proportion of the 
■evoral duties (functions) of the several organs of our body, 
nchas the seeing of the eyes, hearing of the ears, smell in / 

' rile nose, tasting of the tongue etc., lies the well 
1C ‘ ,n S °f °ur body. If these are disturbed, our body would 
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be reduced to a miserable condition. Regarding this 


there is not any the least doubt. If under these circuixt- 
stances, the eye were to try to hear, the ear to see, if toe 
nose were to strive to taste and tongue to smell odour, 
that would be tantamount to trying the impossible and if 
this notwithstanding the senses were to persist in this 
mistaken resolve of theirs to take to others' duties, their 
own destruction should be taken to be a foregone 
conclusion. 


A little reflection on the part of the readers won 

convince them at this stage that in the utmost and 
earnest endeavour to carry out one’s own duty, 
rather than in resorting to the duty or some one else, lies 
the highest benefit of all. Doing their utmost in their 
respective spheres of smelling, hearing, tasting etc., b> 
the nose, the ear, the tongue etc., keeping themselves 
under control all along and accomplishing their owr 
elevation would ensure a far greater happiness than the 
one that would be possible if they were to renounce then 
own functions and take over those o* others. 

This Sphere of the Elements. 

: /o proceed to the application of the same principl* 

to the world of the modifications of the five elements via- 
the mass of living creatures in the world. The member 
o< the four castes have their respective duties. The Brab 
man as are to exercise shama, 'lama, etc., and to c arry 01 
the study as also the teaching of the sacred literature 
The Kshatriyas have to develop the qualities such a 
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the enemy, never run away from 
the battle-field, demolish the enemy. The Vaishya has 
assigned to him agricultural activities as a'so activities of 
‘be ype of trade and commerce. The Shudras have to do 
all sorts of craftsmanship or to serve the members of the 
upper .hree classes. In this division of duties of the four 
classes as set forth by scientfte treatises or sacred works, 
most of the duties required for the welfare of the human 
community are contained. The duty of the Kshatriyas in 
this scheme is of the nature of slaughter accompanied by 
' cruelty and hence distressing or troublesome to a very 
, great extant. The duty of the Shudras also is fraught with 
; an amount of pain, as some naturally would be inclined 
: to think. Those who maintain the equality of all, urge—- 

' Think of these learned men who maintain them- 
: “’-^ves by sitting idly at home. To remain at home md 
' teach is a work which involves .10 great trouble or labour. 

E Contrasted with these, the Kshatriyas are required to 
! undergo a great deal of trouble. The Shudras too are 
x P°sed to the glaring sun or to heavy down-pour of rain 
the extreme cold of winter. Despite the inclemencies 
-f weather they are required to work and work hard. 

I - heirs is a life lullof toil. Why should the Brahmanas then 
• '°t he required to work similarly ? Think next of the 
‘ ' a pitalists, the traders, vho sit comfortably leaning against 
■ iar ge cushions. There are heaps of silver and gold in 
1 h houses. These people can enjoy the Lost of luxuries 
vithout any hat d work and the poor Shuck as in spite of the 
i ast amount of physical labour they are subjected to can 
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not earn even so much as bread enough for one meal. Could 
there be a greater injustice than this ? All men are 
equal. All have their bodies constituted of the five 
elements and all have the same self within them. Why 
should there be such an inequality then in the world ? " 


A censure of this nature or in fact even more severe 
than this can be directed against the Brahmanas, Kshatri- 
yas and Vaishyas who perpetrate evils and inflict injustice 
on others and subject others to a systematic persecution 
and the censure will be only just. But if the duties as 
expounded in the Vedas or the duties of the castes and 
stages ( varna and ashrama dharma) are properly carried 
out, no one can in any way perpetrate any crime, no one 
can inflict any injustice on others. The rules laid down in 
Scripture and Tradition ( Sruti-Smriti ) for the upper 
classes are more difficult and painful for the members of 
the superior classes, while comparatively speaking those 
of the rules and regulations which are laid down for the 
lower ( and yet lower ) classes are quite easy to follow. 

Apparently the Brahmanas eat some of the choicest 
dishes without working hard. But once the duty in the 
form of practising austerities which is laid down for them 
is seen, no person belonging to any other class would like 
to be a Rrahmana. It seems on a superficial view of 
things that the Kshatriya has unlimited power in his 
possession but at the same time sight must not be lost of 
the fact that the Kshatriyas have to shoulder a heavy 
responsibility in the form of the administration of the 
kingdom which k r. pa nful and difficult enough task, to 
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: to carry out which, the Kshatriyas must be armed 
with the requisite amount of power. A Vaishya becomes 
a capitalist only with a view to keeping his accumulated 
wealth at the disposal of the entire .ation. Members 
of these three upper classes lead in the first stage of then- 
life, known as brahmacharya (stage of celibacy for 
mastering the Vedas ), a life full of austerities and 
hardship. They are not permitted to have a single 
enjoyment or comfort during the period. 

After ‘brahmacharya’ they take to the householder’s 
life which they lead for a period of 20 to 25 years and 
having enjoyed the pleasures of a house-holder for that 
period, they take again to the stages of dwelling in a 
forest and renouncing the world-which are again full of 
austerities and hardship. A Brahmana dedicates, almost as 
a rule, the whole of his acquired and accumulated wealth 
to the nation, prior to his entering upon the vana-prastha 


ashrama, by performing the sarva-medha (sacrifice of all) 
sacrifice. This '; offering all his possessions as an oblation 
into the fire of the country's good. 

Thus a Brahmana strictly following his own duty 
according to the Veda-prescribed code is unlike the 
Christian Pope. Kshatriya too is not merely a satrap. 
Nor is the Vaishya just a capitalist. Evidently, therefore, 
to hurl such terms of abuse against the faithful followers 
of the Veda-prescribed duty is to inflict on them the 
worst injustice. 


Every * householder ' has to be one who would take 
his meals only after his acquaintances, intimate friends, 
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chants, dependents and others casual visitors have 
had their fill. According to the strict rules of the Hidnu 
code which lays down the distinction of castes and 
stages, and assigns duties to each caste and stage, no 
householder is permitted to take his food before the 
servants and others have taken theirs. Even when the 
householder would eat he would eat only from what has 
remained after ( avashishta ) others have eaten. What 
scope would there be, under the circumstances, for an 
objection that there is inequality, an unjustifiable 
inequality in the treatment given to lower people here 7 
Duties of the classess, peculiar to the different stages in 
hie is the best example of the principle of equalitv. This is 
nojplr.ee to pursue the topic to its logical conclur on. But 
the brief exposition of it, attempted here, is enough to 
P' v - an indication of the principle of equality accepted 
in the code of duties in keeping with the requirements- 
of the Veda or the sacred literature. These four classes 
Vge her constitute the body of the nation. Read_ 


‘ Bmbamana was the fare of this, the Kshatriya was 
made ( to do duty of the ) two arms ( of the same ). 
t; ; " °ne who is Vaishya is the two thighs of this one and 
the Shadra was born to be the feet ( of the nation Y 
(R’gveda a, 90,12). Thus the four classes are regarded as 
the four limbs of the nation personified. The head, the 
arms, the thighs and the feet are necessary for the wel- 
fare ofths bod y* And if » as those who maintain the 
principle of equality would urge, there are in the body 
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*ads or all arms, all thighs, or all feet, the consequence 
would be very serious- even so, if all persons were to have 
become only Brahmanas, only Ksbatiyas, only Vaishyas or 
only Shudras, or alternatively, if an attempt were made 
to have ail classes rolled into one in the person of each 
member of the society, from the standpoint of both the 
secular prosperity and spiritual elevation of the nation, 
the arrangement would be altogether unsatisfactory. In 
that case the society would be demonaic in nature,— de p¬ 
rived entirely of its ' arya-hood’ . The reason is- 

Inequality of the Mental Capacities 


‘ Possessed of eyes, possessed of ears, companions 
( people ) have become dissimilar in the speed or their 
minds’. (Rigveda X, 7J, 7). 

Due to this inequality in respect of mental capacities 
there arises among men a dissimilarity ( or a heirarchy ). 
Those who swear by the doctrine of the theoretical equa¬ 
lity of all men pay no attention, shut their eyes— tc me 
factor of mental capacities and therefore do they rave in 
the manner they do. The v'arnashrama code of duty bared 
on the Vedas or the sacred literature has given due 
thought to this factor of the difference in . the mental 
apacity cf one man and another. Consequently this is 
-he only code capable of accomplishing the all-roi id 
betterment of the world as a whole. 

The duties of a Kshatriya and a Shudra, as shown 
above aie all full cf hardship, and it is true, that me 
Brainnana and rhe Vaishya are not subjected to an equal 
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ever, half the extent of physical labour to which arc 
both the Kshatriya and the Shudra subjected. This, 
however, does not mean that these two classes viz., the 
Brahmanas and the Vaishyas are exempted from 
all labour. Labour of a kind in one class has its counter¬ 
part in labour of another kind in another class and so too, 
if a kind of happiness is available to one class, another 
kind of happiness is available to another class. On a 
careful consideration, it would be seen that the founders 
of duty endeavoured to distribute happiness and hardship 
evenly among the four classes. The special feature of this 
endeavour is that they have prescribed a life more 
full of austerities i. e. control for those who belong to the 
upper classes, while they have laid down a life more full 
of physical enjoyment for the lower classes. 


Thus the life of each one oi these classes has in it an 
element of happiness. It is, therefore, foolish to abandon 
one’s own duty and to run in the direction of that of 
another's and to try to resort to it, because this latter 
seems to be more easy and more full of comfort. Whatever 
happens to be one’s inherent duty, duty determined by the 
peculiar combination of constituent sattva, rajas and 
tamas elements, whatever happens to be one's duty in the 
capacity of a member of a particular class, whatever one 
has been responsible for carrying out right since the 
moment of one’s birth, that and that alone is both ‘ easy 
of performance ’ and * happiness bringing’ to oneself. 
Though another’s duty may appear easy of performance 
to -aart with, it will prove to be a delusion subse- 
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Arjuna asked ‘ O Shri Krishna, now (please tell me) 
urged by whom does this man, even though unwilling, 
commit sin, as though compelled (to do it) perforce ? (36). 

( Even when a man is not inclined to commit sin, 
having gone under whose domination, does he, occasionally 
behave sinfully ? What leads a man to take such an 
attitude ? 36) 

quently, and an attempt at. abandoning one’s own duty 
and taking to another’s will ultimately lead xo a very 
heavy loss. 

Hence has it been declared that death while 
performing one’s own duty is to be considered prefeiable 
to the acceptance of another’s duty, which, in the first 
stage or two, may seem to be leading to prosperity’, but 
will, in point of fact, cause the heaviest of losses. 

( ‘ Sva-dharme nidh inam shreyah ' and para dharmo 
bkaya vahah ). ’ 

Though leadiug to a loss why is a man inclined ! 
perform that evil deed, or commit fiat sin : This is the 
query which Arjuna appropriately makes at this juncture. 
To turn next to the query and the answer of the ^ame- 

(36 ) Is it not a fact that every man is prone to 
jin? Men mostly are aware that the commission of evil oi 
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sin is misery and they, therefore, wish to save themselves 
from sin. Not only this., they even endeavour with a view 
to avoiding sin. But even when not wishing to commit 
sir. having fallen into whose clutches, as though, does a 
■nan get himself attracted to s?n ? Why, in spite of his 
isli, is sin committed by him ? Notwithstanding his 
d ire t save himself from sin, to escape sin, why is it 
that ho is not able to save himself from sin or to escape 
sin Ho v to account foi this strange happening ? Who is 
it that prompts him to evil ? What imperceptible 
controller of men is it who drags them into doing a sinfr 
deed ? 

Having heard this query of Arjuna, Lord SLri 
rishna answered it as follows:— 
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Arisen out of the element of rajas, a great devoured 
a great sinner this anger, this desire, ( is the one that 
urges man no sin ); know this one to be your enemy in 
this world. (37) Like fire by smoke, like a mirror by dust, 
like a foetus with chorion, is by that ( ange-, that desire) 
this (knowledge ) covered or enveloped. (38) The know¬ 
ledge of the knower, O Arjuna, is enveloped by this one. 
the constant enemy ( of every one ) in '.ne ^ orm 
desire, which is insatiable as a flame ( 39 ) T ne senses, 
the mind ( and ) the unde, standing or intellect (this trie.) 
is said to be the seat of this one. Having enveloped 
knowledge by these, this one causes the embodied one to 
be extremely infatuated. ( 40 ) Having first controlled 
your senses, O best of the Bharatas, do you cast off 
this one who destroys both ( theoretical ) knowledge 
( jnanam ) and the (concrete or actual) realisation 
( vijnanam) of the same. (41) 


( From the constituent rajas is produced desire and 
from desire is bom anger. This desire is ever dissatisfied, 
eager and causing man to commit sin. This one, therefore, 
is an enemy of man. By this desire, this auger, man’s 
knowledge is destroyed. This one finds a home for himseo 
in man’s'senses, mind and intellect and surrounding ir an's 
knowledge causes him to be infatuated. A man, therefore, 
should exercise control over his senses and have a master? 
over them and should give up the company of this enemy 
of man that destroys both viz., his theoretical Knowledge 
and the practical realisation of the same. 3/--11 b 


37-41 ) “ Why is man inclined to commit sin, even 
when he has no desire for it ? was what Arjuna put 
as a question to Lord Shri Krishna, who replied. “ O 
Arjuna ! desire abides in man’s senses, mind and intellect 
and this desire urges a man to commit sin, though man in 
fact is unwilling to commit the same. This desire is ever 
hungry and ever committing evil or sin. Whatever the 
amount of enjoyment had, desire is never satisfied or 
pacified by that. As fire is not quelled by fuel or ghee, 
this desire is never quelled by enjoyment. This one is a 
veritable enemy of man, who hems in man’s knowledge 
and realisation from all sides and causes harm to him. 
No man should, therefore, be under the dominance of this 
desire. Every one should exercise full sense-control, 
instead and leave no place for desire to stay. 

Six Enemies. 


There are six enemies by whom a man is ever 
surrounded. They are desire, anger, greed, infatuation, 
pride and jealousy. The leading one from among these is 
iesire, because due to this enemy in the form of desire, 
do others fii d it possible to have an abode in the human 
body. Read- 

From desire is produced auger, 

From anger is born infatuation. 

- Gita II, 62. 

Greed and other evil feelings «.oo a r ise just from desire 
itself. K mce is desire the leading evil feeling and others 
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ones. Desire is itself the impeller of man. 
Here the word ‘(Kama) desire’ stands for an eager long¬ 
ing for a woman and also for ‘ wish ’. 


“That semen of the mind which first became manifest, 
that became this desire. ( Agre yat manasah prathamam 
retah asit ). This one dwelling in the ‘ asat ’ is the one 
who gets related to sat atman ( Asati satah bcindhum 
mravindan ), This is what the knowers have decided,, 
having thought in the minds ( about the same ). " 


-Rigveda, X, 129, 4. 


The verse says- “ the semen that arose from the 
mind of the Lord before the creation of the universe- 
that is desire ". Kama, desire, stands for the desire to 
create the universe, desire to perform an action, desire to 
manifest one’s potence, the desire to leave off not-action 
and enter on action. This desire manifests itself in the 
householder in the form of an eagerness for the company 
oi -is wife, and a part of this dwells in the householder 
with the desire to secure the continuation of the family. 


The Service Rendered to Others 
by the Householder. 

In the desire which arose first from the mind, of the 
highest Lord, there was primarily a desire to do a favour 
to all living creatures. With a view to opening up the 
path of salvation' or the way leading to the temple of 
liberation for the benefit of all living beings, there arose, 
*n the mind of . he highest Lord, who has all His desires 
fulfilled, a desire ( kanwna) to create the universe. If the 
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mre to procreate arising in the minds of the house¬ 
holders is held under control by the rules of duty (D karma) 
even there, it is evident that the primary feeling would be 
-bat of doing a favour to the coming souls. Readers should I 
net be astonished on. learning that desire is thus connected 
with favour to be done to the people and should not put 1 
such a question as * what kind of a favour or obligation to 
others can there be in the action of the laying of the germ 
( garbhadhana - karya ) in the householder’s life?’ and 
pour ridicule on so important and serious a question as 
this. If one keeps oneself within the bounds prescribed by 
(the code of ) duty, even this matter of the seed being 
laid in the wife can well become the means of obligation 
to others. This is what no one should ever forget. 


Such men and women as come together according to 
the rules of duty, on being bound by the sacred ties of the 
nuptial ceremony, have not the least of lust in their union 
“ Those men and women of pure conduct who subject 
' be ms elves to restriction and observe celibacy and unite 
to. the seed being laid, give an opportunity for individual 
souis to enter into this land of action and begin travers¬ 
ing the path that leads to the temple of liberation. Offer¬ 
ing such an opportunity is indeed a 4 duty ’ and is of the 
nature of doing obligation to others." Those individual 
souls that have half traversed the path leading to 
sab ation during the previous existences and are desirous of 
traversing the rest soon, such souls .he have half finished 
the ‘ Yoga ’ ( spiritual discipline), are born in the houses 
of oniy those who are self-controlled, They are not bv>rn . 
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or amiLes of ordinary men who have fallen 
from .he prescrioed form of conduct and are leading a 
oious kind of life. For, as is stated in Gita, VI, 41-43— 


Having reached the worlds of the meritorious and 
lived there for many many years, a person who fell 
f om yoga ’ is bom in the house of the pure and the 
wealthy. Or, he is born in the family of those who are 
intellectually gifted as also followers of the * yoga ’ 
discipline ( themselves ). This viz;, birth of this kind, is 
mdeed, all the more difficult to have in this world. There 
( in -he body newly acquired ) he secures possession of 
tiie understanding that he had in the previous body nd 
then strives even more, O descendant of Kuru ! with a 
• iew to accomplishing the highest perfection. " 


I bis will enable the readers to understand “how the 
self-controlled followers of yoga corning together in their 
hiC as householders for laving the seed, unite not for the 
satisfaction of their lust, but with a view to giving the 
individual souls who have set along the path to liberation 
as yogins already, an opportunity to traverse the same 
and reach the wished for destination viz., highest spiritual 
perfection. This desire is in fact what can prove so very 

useful in obliging others, but on account of the lust ' d 
behaviour of ordinary and ignorant creatures dragged by 
jiutd passion, it has been tainted and has been reduced 
co a condition of being an object of sheer con temp, and 

S p' 1C ' A ,e ^ es ‘ re of the nature of sheer enjoyment 
which is despised here is the desire that is base aria that 
33 ' 
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arises out of the quality rajas. The exposition of it is 


given in Gita XIV, 7-17 :— 

Desire Arising from the Rajas Quality. 


“Know the rajas quality to be of the nature of 
attachment ( ragatmalca ) and the source of longing 
( trishna ) and clinging ( to objects). That ( rajas ), O 
son of Kunti ! binds down the embodied on account of 1 
his clinging to action ( which he performs to secure t 
enjoyment ). 7. Rajas , O descendant of Bharata, prompts j 
( men ) to action, 9. When rajas is very much developed; 
O best of Bharatas, are these produced viz., greed, 
inclination ( to action ), commencement ( of action ), 
absence of mental peace, and longing. 12. Dying when 
under the influence of the rajas quality, a person is 
(again) born among those who are attacned to action. 15. 

’he fruit of rajas , however, is pain or misery and from 
rajas (is produced ) greed " 


A similar description of the rajas quality occurs in 
the XVIII chapter also *. 


That knowledge however which knows diverse kinds 
of seperate entities as seperate—that knowledge among 
all beings, do you know to be arising out of the quality 
rajas .21. That act'on, however, which is performed, ; 
(though ) full of trouble, by a person desirous of having 
his desire fulfilled and possessed or eg. >ism, is instanced j 
as due to the rajas quaiity.24. Given to affection, desirous 

or the fruit of action, greedy, full of harm or injury, ' 

A 

I 






impure, possessed of joy and grief, an author ( of actions 
of this type ) is known to be under the influence of the 
rajas quality. 27. That understanding, O son of Pritha, 
by which one knows duiy to be non-duty and what has 
to be done as what is not to be done, in the wrong 
manner, that understanding is the result of the rajas 
quality. 31. That which on account of the contact of the 
objects with the senses is comparable to nectar ( but) 
in effect like poison, that pleasure is known as one due 
to the rajas quality." 38. 

Readers will be able to follow, in the light of what 
is cited above, the effect of the rajas quality. The 
substance of this in brief is:— 

“ On account of the quality of rajas, inclination to 
enjoyment is increased, the longing for enjoyment becomes 
unbearable, attachment to fruit is produced. Action is 
done just for the obtainment of enjoyment. Mind 
becomes bereft of peace or disturbed, there is a desire to 
have all happiness exclusively for oneself, due to this 
inclination ( or activity ) itself the pain or misery that 
falls to one' lot is on the increase, difference and conflicts 
arise, egoism grows beyond all proportion, an effort is 
made with a vast amount of labour to win the object 
( of desire ), the tendency to injure or kill another is 
increased, impurity too grows all the mou joy or delight 
is had just once in a while, while pain or misery presents 
itself often enough, discrimination such as the one 
relating to what ought to be done and what ought not is 

« 
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, perverted truth or untruth appears like truth, the 
tendency of the senses to have an amount of enjoyment 
of objects of pleasure grows, this enjoyment of objects in 
the beginning; appears attractive or inducing or enticing 
but in the long run it proves to be of the nature of poison 
i, e . destructive. ” In the foregoing verses of the Gita, 
this description is given in brie f . From the rajas quality 
of this description is born this ‘ desire And when there 
is an obstacle in the way of the enjoyment of the object 
of desire, there arises anger. Regarding this also read 
what follows:— 


The Gluttonous Desire. 

This desire is simply gluttonous ( mahashanak- lit. 
great t iter ) in nature. Whatever the muni, or what it 
eats, its belly is never filled to capacity. Whatever the 
number of enjoyments had, a person under the control 
of desire is n .ever satisfied. He goei> on say ing all the t ime 
‘ more objects of enjoyment are necessary. ’ This one 
gives no thought to the amount o~ evil or sin that mus: 
fc; committed to secure enjoyment. Hence is this one 
called a great sinner ( twha-papyrM ) All si:: is committed 
on account of this desire, injury >r slaughter, no 
Consideration of injunctions or prohibitions regarding 
what should and should not be eaten and drunk, this and 
similar other sin^ are caused by *:his very desire. As there 
is a mantle of smoke over fire, and hence its existence is 
r ot known, or as there is a layer of dust on a mirror and 
consequently the mirror is n. knowu and o redaction 
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i does not get itseif cast into the mirror, even so on man’s 
soul there is this mantle of desire. Or there is as it were 
this cover in which has been wrapped up man's mind. 
Due to this mantle or cover, a man is infatuated and 
caused to fall from the pedestal of his doty. 

This fire in the form of desire, one that can be fed 
with great difficulty is, in fact, never fed. to its full 
satisfaction. Whatever the number of oblations of enjoy¬ 
ments thrown into it., it keeps on asking for more, ever 
discontented. The abyss of desire is literally bottomless, 
and is, therefore, never filled up. Besides being unpacified, 
this desire is a terrible sinner ( maha-pajv a ). It ever 
prompts man to sin. It is very difficult to say what 
sins a person yearning fo r the enjoyment of objects of 
pleasure and therefore extremely testless in mind aud 
beefy, would perpetrate to get the object of enjoyment. 
If a faithful performance of duty brings him his object 
of enjoyment he will perform his duty, but:f that moans 
a reduction in his enjoyment, he world not hesitate to 
act sinfully. All sin gene: ally is the result of the tendency 
foi enjoyment of getting uncontrollably strong, ience 
lias desire here been characterised as a terrible \ met. It 
• is a sinner that is man’s enemy. He is therefore called by 
the name cf sinner. From sin arises misery, aud causing 
nv ry is the characteristic of the enemy. 

Some are likely to raise a question at this juncture : 
\ Arc those persons w. o b ve for long been busy trying to 
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sedure enjoyment and doing sinful deeds for the same, 
doomed for ever? Is there no hope of their being helped to 
raise themselves? The next verse, therefore, answers the 
same : “ Not that these persons given to enjoyment get 
themselves and their prospects spoilt once for all. 
There is a temporary enveloping that takes place in regard 
to their pure inner self. As there is smoke that envelops 
fire, or dust which temporarily covers the surface of a 
mirror or chorion which wraps a foetus, even so there is 
desire for enjoyment which temporarily surrounds the 
self of these persons who are after enjoyment. " The three 
simeies are intended to bring out a point which the 
readers should not fail to appreciate. In the column of 
smoke or underneath it there is fire which can La made 
to blaze forth. Underneath the thin layer of dust, there is 
the surface of the mirror in tact, and in the chorion there 
is the fine baby awake and pulsating w ith life. 
Underneath the coating of desire for enjoyment, equally 
certainly, there is the self with all its inherent purity. 
It has not been affected adversely so as to have gone 
beyond redemption and cure. If fire is fanned with the 
requisite skill and carefulness, it blazes forth ( into a 
flame ). If the mirror is washed, its surface is clear again 
and if the chorion is removed, the fine baby inside is 
discovered. Similarly, if by self-control, the desire for 
enjoyment is curbed effectively, the pure self of the 
nature of existence, knowledge ar bliss within manifests 
itself with all its marvellous powers. Like the column of 
smoke, dust and chorion keeping fire, mirror and the baby 
away from sight, the self too is not fully manifest, and its 
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gth is not perceived so long as the desire for enjoy¬ 
ment is strong. But the self has not become weak once 
for all. It would therefore be a mistake to regard a 
man given to enjoyment to have fallen so as never to 
be able to rise again. Only, so long as the keen desire for 
enjoyment persists, the potence of the self manifesting 
itseli would be totally impossible, and so would the man’s 
escape from misery also be. 


This desire is the enemy of the knoweis (jnanmah 
vairi i. e. desire never stays with the knowers. On the 
dawn of real knowledge, desire vanishes. Like the sun 
being the enemy of darkness, is knowledge die enemy of 
desire. In the story from the Puranas, where Lord 
Shankara is represented as having opened his third eye of 
knowledge and burnt Madam, with the lustre thereof to 
ashes, also describes the divine Shankara as Kama's i. e., 
desire’s euemy. Kama and desire are the same and Lord 


Shankara is knower in the full sense of the term. Hence 
is he called the ‘ Lord of Uma \ where ‘ Uma = Vidya ’ 
or knowledge. He is thus * Lord of knowledge \ ‘knower. 
i hanks to the knowledge the Lord possessed, could the 
Lord destroy Kama. Where there is desire, there cannot be 
the growth of knowledge, and where there is knowledge 
there can not be the growth of desire. Scriptures lay 
down the duty of acquiring knowledge during the period 
that one observes the vow of celibacy. The propriety of 
this course laid down by the shastra is well borne out by 
experience. For, on being married, if a person is 
dominated by de:ire, the task of acquiring knowledge 
naturally becomes very difficult. Due to the anime ity 





' Det’.veen knowledge and desire, by desire is knowledge 


covered ( etcna jnanam avritam). The means with which i 
knowledge is acquired mainly are the mind and the 
nteliect. When desire virtually swallows these senses, 
mind gets itself infatuated. Like the enemy force 
surrounding a fort and making any movement for the 
warriors inside impossible, this desire surrounding mind 
and intellect makes it impossible for them to have any 
freedom. When mind and intellect are under the influence 
of desire, the two go just by the path by which they are 
driven by desire. This will give a fair idea of the total 
lack of freedom of the mind and intellect and their 
absolr e dependence on desire for all that they do. 

Arjuna’s question ‘ on account ot whom does a man. 
though unwilling, commit sin ■ ’ is thus answered here. 
The answer is that when the mind and ti e ntellect are 
.rounded by desire, they are totally helpless, absolutely 
dependent upon desire. Thus it *3 desire ( or Kfima') who 
is their master, their impeller. The real master of the 
l dy is the Self, no doubt. Put, for the time, he is at the 
mercy of the enemy. His position is very much like that 
• f the king whose kingdom has gone into tire possession 
of the enemy and bo ’5 himself thrown into a 
prison. Thus those who are at the enemy's i.e., here, at 
desire’s mercy, are made by that enemy i: act the way 
the latter likes. Therefore do such persons dance about as 
they are made to by desire. They arc inclined to such 
enjoyments as desire would make them go in’ for. Hence 
ho they behave sinfully. Peop c should, theoTo e, regard 
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as their eternal enemy and having brought it under 
subjugation by cntrol of the senses, should not allow it 
U grow strong. Readers will now appreciate the main 
reason why the Gita requires all to be free from desire 
( nish-kama ). 
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Fhis is fire, here, which presents itself in the form 
of desire {kama-rupah analah). If this comes into contact 
with anyone’s body, that would result in all his happiness 
and bliss being burnt down to ashes. Hence must this 
hre be extinguished. If into this desire-fire are thrown 
t -e enjoyment-fuel and the ghee in the form of pleasues 
of the senses, this would blaze more and more and con¬ 
sume more and more. The grass, therefore, round it, in 
the form of the desire for enjoyment must be cut and 
on it must be poured water in the form of control of the 
senses and the mind and it must fco placed on the rock of 
freedom from attachment. This would make it impossible 
for this lire to blaze forth and thus would it be extinguish- 
ec * of its own accord and would no longer trouble any¬ 
body. But those persons who increase the number and 
extent of enjoyments and try to pacify this desire, 
vosamit the greatest blunder. Their endeavours cause 
t his fire to grow all the more and it then claims their all 
hey have as its oblation. Hence must this be destroyed 
^ith the weapon in the form of the ‘ ibsence of nttach- 
m_nt 01 non-clinging' ( a-sanga ). 

. f es ’ re has for its dw Tiing place the mind and 

Kite i€U < ma.i. Feigning to be benevolent to them, 
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JSfrc attracts men's minds towards itself and with the 
help of such an enticement exercises its own authority on 
their minds. Heuce must a man be ever alert, ever vigilant 
and hence must he remain ever free from the influence 
of desire. 

‘Hence, having controlled the senses first, do you 
abandon this, who causes the destruction of knowledge 
and realisation. ’ ( 41) Either abandon this desire, or 
destroy it outright. Control of the senses and the mind is 
the only means of desire being subdued. 

The verse admits two splittings up of the word 
‘prajahthymam' in it. One is ‘pmjahiM l +etam ) ‘aban- 

don totally’, and the other is «**•? 

outright, kill. The former is here better than the latter. 
For, in the first stage, a total destruction of desire is not 
desirable; rather is it desirable to make it regardful of duty 
or % keeping with duty Keeping it away, rather than 
destroying it is. therefore, the right thing to dp. When 

■duty' so requires, desire should be invited to be present, 

should be made to work in consonance whn the command, 
of ‘duty’ and should then be kept aside. This is the proper- 
course to adopt. If desire is destroyed outright, instead, 
no work could be got done through it. To' abandon 
thus means • not to allow to be near ns always, to keep 
away, while to‘destroy outright' would mean bringing 
abont ’the very cessation of its existence . 

This same theme is treated, in what follows, in a 
different manne . To turn to the same— 
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sif wsi?ns? ^rrir^ fcrensnii 83 n 

?l% ^rgTR^rraqR^ s^ra^Mi tPRir% «fi$i»n#WR& 

fjRtJg^TF gcft^iS^lFT: II \ II 

Higher ( than the body ) are the senses, higher than 
the senses is the mind; higher than the mind is, however, 
the intellect; he, however, who is beyond the intellect 
is That One (viz. the Self). Thus having known the One 
beyond the intellect and having controlled Self by 
Self i. e., exercising self-control, do you slay this enemy, 
in the form of desire, O mighty-armed 1 who is difficult to 
conquer. ( 42-43.. ) 

(The senses exercise control, have authority, over the 
' ody. The mind has a mastery over the senses. The intellect 
has control over the mind and the Self has authority over 
the intellect. Obviously the Self exercises authority over 
all. Having grasped well this fact, and being convinced 
by experience that the Self alone exerciser power over, 
rules over, all by the strength of the Self itself in the fore 
of the capacity to come to a determination should one 
satisfy the Self, make the Self full of peace or quiet and 
thus destroy this uncon ju able enemy in the form of 
desire. 42-43). 

Self-Mastery or Self-Rule ( Atma-Shasana) 

( 42-43) A ccv important question worthy of being 
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^considered by ail is this viz., who should have a mastery 
over, who should rule, the body of human beings ? It has 
already been seen under verses 37-41 that ‘desire’ arising 
out of the quality of rajas exercises authority over the 
human body. Next to desire, there is anger, which is 
another enemy of man, exercising authority over man’s 
body. Occasionally it is greed, infatuation, pride and 
jealousy- enemies of man- who are seen to be ruling 
man’s body. It is patent to us that the dominion of our 
body is ruled from time to time by some enemy or other. 


We must therefore consider the question— who should 
rightfully rule our body ? who is the sovereign emperor of 
this great kingdom-tbis vast empire ? Ii there is some 
ether emperor who is the master of this empire, where 
does he stay ? What is his potence ? If he strong and 
firm, why is it that others i. e. enemies exercise a control 
over what in fact is his territory ? This thought which 


ever must be kept present in our mind is contained in these 
two verses now under consideration and the most' 
important truth conveyed by the verses is that this 
x [i tful emperor or so vereign r her of the body is the Self 


( of man ). 


The consideration regarding the potence of the Soul 
v hichis active in the body i? known as Q'Jhyatma vichaya 
( consideration' pertaining to the Soul ). Fhe Self or the 
Sou; is the sovereign here. Hence it is the rule of this very 
S$lf that must have for its sphere this body. The body is 
ti ^ kingdom ’ ruled by the Seif. Intellect ( or the 
capacity to decide things definitely ) is the female 


Ml NISTfy 



£1-48 


323 The Supreme Poten. 


iL 


partner in duty,’ i.e. the queen, the better half of the Self, 
the empress, in consultation with whorr. the emperor Self 
carries on the administration of the kingdom. Subordinate 
to the Self and the Intellect is the mind-the Commander 
in Chief of the Self, under whom are to serve all the heads 
of the various provinces or territories. Ear eye, skin, 
longue and nose, between themselves have the sphere or 
territory of knowledge, while the hands, the feet, the 
mouth, the organ of generation and the anus control the 
territory of actions. Besides these ten territories, there 
are numerous parts of the kingdom of the Self in the body, 
which, however, reed not be conside~ed in all their 
details here. It is the officers appointed by the sovereign 
Self who administer these ten provinces or territories. 
Due to the simple and straightforward nature, however, 
of the sovereign ruler, the administrative head of each of 
the ten provinces, each one of the ten ‘ Ura f < usurns 
the territory entrusi d to his care as soon as opportunity 
presents itself to do so and begins doing whatever he 
pleases, in the territory : On some occasions, satraps of 
more than one province even conspire and rebel against 
the emperor's suzerainty, when they either non-co-opeiate 
with the emperor or iv«rserverere in their wrong insistence 
against the emperor. For, every one of these office in 
charge of the provinces strives for the attainment of 
selfish purposes and there is none among them who is 
P’ epared to sec his welfare Id the weal of all. 


Some heads of provinces are for a long time unde, 
the influence of .K . seized enemies sack as desire, antmr 
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and conspire and plot against the emperor. This 
very often leads to the Self being utterly defeated by the 
revolt of these who are keen on a change in the entire 
order and thus the sovereign is deprived of his empire, 
which passes into the hands of the enemies. All the 
officers of this emperor, likewise, are untrustworthy and 
when the sovereign Self trusts them implicitly, is he 
betrayed by them most unexpectedly-Therefore is it that in 
the two verses under consideration is given the instruction 
that the Self should establish its authority over all very 
efficiently, and having made his position as the sovereign 
secure on the basis of his own strength (atmana atmanam 
samstabhya ), should put to rout the enemies who have 
dared trespass into his kingdom. 


The Self is the main, the supreme authority, possessed 
of ell powers, all authority. Jt is our belf that must rule 
this body of ours. This is what everyone should remember, 
what everyone should keep in his mind, liveryone ought 
to resolve : T shall make my self so firm and strong as to 
ee that it is the authority of my self alone that gets all 
scope here. I shal 1 make my Intellect wedded for 
practising * duty ’> my real partner in duty, ever carrying 
out my wish. Time and again this empress offers heiter 
to enemies like desire, anger etc., keeps herself at their 
mercy, and gives me— the Self- the wrong Kind of advice. 
But now I shall not tolerate any of her foolish activities 
in which she is not checked by any one else. I shall be vigi¬ 
lant so at not to allow my partner sharing my duty with 
vns, to behave as she pleases, but I shall subjugate her in 
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ancu a manner as to render it impossible for the officers 
! ’^e the Mind etc., to raise a standard of revolt 
against rne, and shall thus make my rule the only rule 
prevalent here’. This consideration must weigh with every 
one and every one ought to strive his utmost to see that 
the self alone rules here and that never is even an inch 
ri land occupied by the enemy. 


Everybody knows by experience that it is just the 
sense organs that exercise a control over the body. The 
eyes watch a place, to which the feet lead the body. 
Likewise, other senses too lead to the place they are 
interested in. All these sense-organs responsible for 
knowing as well as for doing, are under the control 
c? the mind. If the mind is not in contact with the other 
Senses, none of the senses would be able to do anything 
at all. Only that sense- organ which hai> received the 
benefit of the co-operation with it of the mind, is capable 
°f performing an action. Even when the eyes are wide 
c P en as also the ears, if the mind is not in contact with 
them, neither would the eyes be able to see, nor would 
ine ears be able to hear. The same holds good of the 
" t - er sense-organs too. The gist of this is that all the 
sense-organs are controlled by the mind and can function 
on y un der the influence of the mind. 


In the same manner, the Mind is under the influence 
• - ilh. intellect and the Intellect under the influence of 
} e elf-the Self having authority over all. This is the 
tug est eminence, the greatest glory of the w bawakened 
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Self. All the many processes set forth in the yoga 
(achieving ) 10 train properly all the sense-organs and 
the limbs, are intended for just keeping the sense-organs 
etc., under the control of the Self. And on this very 
account is yoga so very important. 


Control 


It behoves man to know his potence, realise it and 
render the same effective in attaining the goal in view. 
The principle to be remembered here, first of all, is ‘I am 
the Self, acting, being on a higher level and enjoying a 
higher authority than even the Intellect. And hence it 
must be my supreme authority that must operate here. 
Now iow should this potence of the Seif be realised? 
The answer to this is: ‘having established the Self hy 
the Self' this potence can be realised if all the sense- 
organs such as the mind etc., arc kept under its own 
control by the understanding which lias for its essence a 
resolve, a determination. As long as there is no control, 
there wou d be- only the weakness of oui selves that 
would be experienced. Control of the senses, of the mind, 
increases the potence of the Self ..rid the absence of 
control renders the same weak. 

The asps'ant is here taught the lesson of Self-rule. 
One is to control oneself by oneself (atm-ana aimanom, 
sv'rtsfcbhkya ). For mistakes committed by us. we ought o 
punish ourselves of our own accord and we must calmly 
bear h punishment ourselves. Here there is no oue 
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the ruler or the controller. He who would thus 
rule himself by himself will be on the path of elevation, 
and will soon be elevated. 


To exercise authority over others, to command them 
and subject them to control is easy. Every man can do 
this in a smaller or greater measure. But by far the most 
difficult thing to do is to control oneself. Just as a man 
punishes others for a mistake or an offence, so ought every 
one to punish himself for his own offence and the nature 
and the extent of the punishment must be proportionate 
with the nature of the offence. This important instruction 
is imparted here. Readers eager for self-elevation hould 
accomplish their own elevation in this way with the help 
of self-rule or self-discipline. 


In case, the enemy in the form of desire, who, it has 
been stated, ought to be killed (verse 41 , is not got rid 
of, or even if dismissed, comes and tries to disturb a 
person again and again, he ought to be killed in this very 
manner, with the exercise of self-discipline. Hence lias it 
been '< aid down here ( Jcama duraaadain 

)nln ) Iv.M the enemy,-- difficult t.o conquer,—in the form 
of desire.’ First it is said that the enemy should be kept 
of. and that be should be made to do smb work •» 
required, in consonance with the ules of duty- but, ii toe 
enemy is seen to be growing uncontrollable and causing 

more and more of disturbance and harm, L. mu : tie 
killed straightaway. This latter s the second part of the 

34 
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teaching conveyed in this part of the Gita. The burning 
down of Kama by the divine Shankara, was his g rentes 
achievement, such as was demanded by the development 
of his knowledge. 


One of the. names of the self is ‘ Indra' and there¬ 
fore is the potence 01 the self called Indra. This India 
has many enemies such as Vritra etc., and these very 
enemies aie those who hem Indra in on all sides, the 
group of enemies being headed by desire. The fights 
between the Gods and the demons in the mythology, the 
Indra-Vritra fight in the Veda, are to a very considerable 
extent, fights in this sphere of the soui. 

The pronoun ‘sah’ (he), in verse 41 (Yo bucldhehpara- 
tastu sah, he who is higher than the intellect is he ) is 
well construed as referring to just the self. There arc some, 
however, who maintain, that it must be so construed as to 
make it refer to Kama or desire alone, for immediately 
afterwards is there the instruction given to the effect that 
he be killed. But in the Upanishadic literature also, it is 
the self that is stated to be higher ban the intellect. 
Vide Katha-Upanishad, I, 3,1- • 


Higher than the senses are the objects and higher 
than the objects is the mind. Higher than the mind * 
the intellect, (but) higher than the intellect is the great 
Scxl Higher than the great is the unmanifest, higher than 
the unmanifest is ’the Highest Person. Higher than the 
(Highest) Person, there is naught, that is the limit, that 
is the highest course or goal. 
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P 3553 ?® spates the very fact told by the Bhagn- 
v. aagita, though at a fuller length. The senses are superior 
to the body, because the former lead the latter. The objects 
v.e superior to the sense-organs, for these objects are the 
originators and impellers of the sense-organs. The mind is 
s J " r * or to the sense-organs as it is left to the mind whether 
io lcceive or to reject these objects ( brought to it by the 
r.ense-organs) and intellect is superior to this mind which 
essentially is intending and not intending Isankalpa-vikalpa) 
3 or, the intellect has ‘resolve' for its essence and as such 
carries oui the task of controlling the mind. Superior to 
'be intellect is the Mahat principle, for, thanks to this 
latter, does the cognition of oneself ot the nature ‘ I am ’ 
(ahamlcara), become possible. Superior to the ‘unmanifest' 
is the Primordial Matter, because the Primordial Matter 
^ le cause of the unmanifest Mahat principle. And the 
'ir -on is superior to the Primordial Matter, for himself 
'lie Person is sentient. Thus is the Self or the Person 
uperior to all. Here the term Purusha signifies the ‘Self ’ 
<*nd .ere can, therefore, be no doubt regarding the 
supremacy of £ h e Self. The doctrines of the Upanishads 
!veb have found an entrance into the Gita text and 
lento there is every possibility of these verses from the 
.udriyani paranyahuh' etc., being based on the 
adic vers; ?. The word ( Sah ' in ' parataiU: sah 
uue ore, cannot here be taken to signify desire (Kama).. 
v>L mu,;t. e interpreted as meaning the Self (atma i). Read, 

[ \ lis cuunection, the following two verses from the 
<atha-U pan .had:-_ 
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“ Higher than the sense-organs is the mind and 
higher than the mind is the sattva (buddhi); higher than 
the sattva is the Great Principle ( mahan atvia ). Higher 
than the Great Principle is the Unmanifest i.e. the 
Primordial Matter. Bu^ higher than the Unmanifest 
f the Primordial Matter) is the Highest Person, pervading 

and without qualities ( or without any inferential mark 

such as the smoke which is the indication of fire, which 
is in other words), past all inference’. (K. U. 11,3 (6)/7-8.. 

The Katha Upanishad gives both these types of 
verses. To turn next to the comparison of the conteats of 
these K. U. verses and the verses m the Gita and the 
conclusion that the comparison leads to: 


Gita 

Kath 

Katha 

III, 42,-43 

I, 3, 10-11 

11,3 (6)7-8 

Body 

Sense-organ 

Body 

Sense-organ 

Body 

Sense-organ 

Object 

... 

Mind 

Mind 

Mind 

Buddhi 

Buddhi 

Sattva 


Mahan Atma 

Mahan Atm'- 


(ahamkara) 

(ahamkara) 


Unmanifest 

Unmannest 


(Primordial Matter/ (Primordial Mattel 

Sat 

purushah 

Vyapakah Punish* 


This table shows that the artha (object) not prese' 
in the Gita and in the second ch apter of the Katha Up ; 
nishad \ e. the mention of the sense-organs and th< object 
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as an additional detail in the first chapter of the Ka- 
tha Upanishad. Similarly, the ‘Maliat tattva (mahan atnaa)' 
and the unmanifcst’ i. e. the primordial matter between 
th, buddhi and the purUsha, not mentioned in the Gita 
are mentioned as additional principles in both the chapters 
of the Katha Upanishad. If it is said that higher than 
buddhi is‘sat’, it does not follow that there is nothing 
etvveen buddiii and sat. At the most it will be said that 
* e :ntsrven ing two principles have not been mentioned 
i-re. on-mention docs not prove the non-existence of 
J T * n ^ erv ening principles. The Gita mentions four 
prim :Dies, while ;he Kacha Upanishad mentions seven 
P mciples :n one place and six principles in another. This 
’Kmld not lead to the conclusion that there is any 
-ontradjction in this. A: there is a difference only in regard 
0 fhc statement bemg more or less full, and none in 
^* ard to the fundamental principles in saying tnat higher 
h an ^ )e category is the seventh and that higher 

- n first is the fifth and higher than the fifth is the 
t ‘, !e ^'^ eren ce here consists of only this vie., in 
t' PdtQt ha? been stated briefly while in the 

h r ’ a ; PaniShad ' the same * slited at « reat ieQ gth; and 
- no difference in the fundamental principles here. 


*T» 

ei - ‘° pr '^ ceecl n °w.to a detailed consideration of the 

leaded whethe^tb ruratastu sah ' ’ iiere » !t has to be 

a the Kama orV- WMd ‘ Sah ’ shoa ‘ d bc taken to re£er 
‘ < - s,rc or to <he atman or the -elf. We 
.OW set forth both the views 
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‘Sah'—Kamah 



The first among the Acharyas to interpret the word 
‘<ah’ as equal to ‘Hamah’ is the revered Ramanujacharya. 
This interpretation is acceptable to he revered Mayananda 

Chaitanya and while advocating the view that just this 

meaning should be accepted, the following line of thought 
is indicated—(1) The Gita does not copy word for word 
the text into To huddhch paratastu sah: In thus giving 
the altered text, there must be a special purpose. In this 
section there is nowhere the word'afcna.’ Hence the word 
cannot be understood to mean ‘ alma/ The word 
saW indicates something or (someone) referred to by *P 
earlier term and such an earlier term m the preceding 
verse is ‘ kamah. ’ ( 2) In this dialogue between Sbr 
Krishna and Ar juna, the subject under discussion is ‘Kama 
and in this section *atma’ is not so much as mentioned bi 
name. Evidently both on account of the context of tb* 
section and the reference to what has already bee. 
mentioned, the term ‘ sah acre deserves to be taken t, 
be referring to ‘Kama’ only and it is meet to regard tin 
Kama (desire^ to be superior to buddhi. ( 3 ) Many 
contend that as Kama ( desire) is a characteristic of » 
mind, it cannot be higher than the buddhi. But th. 
contention is of no avail* a* or, 


‘He desired, may I be man: may l procreate; 

(Taitti. Up*. II, 6, l) 

‘He desired, may a second self be bom, to tnc. 

(Bri. U. I, 2, 4.) 
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(Nara. Upa. I.) 


As indicated in these passages the first Kama (desire) 
•'as born of atma and this one is higher than the buddhi. 
In fact Kama is not a characteristic of the mind so much 
at. c' chitta and chitta is subtler than even the buddhi. 
Mind is of the nature of intending & not intending. To-day 
some superimpose chitta and all the characteristics of the 
buddhi on the mind. But looking at things from the 
scientific viewpoint, chitta is responsible for entertaining 
a ( kamana). That Kama due to the urging of which 
even after the determination by buddhi that a thing is 
positively bad, buddhi is inclined toward- that thing, is 
undoubtedly higher than buddhi. Only the subtle desire of 
the nature of ego arising out cf vasana (subliminal impres¬ 
sion) is Kama. Hence Kama is subtler even than buddhi. 
As the sense-organs, the mind and buddhi are fit for being 
occupied and as Kama lords it over all the three, Kama 
su P er >or to them all. ‘May I (who am) one ( only ) be 
Udti, this is the first kama of the Lord. And that per 
va es all. From buddhi to the sense-organs is this per¬ 
vasive and therefore does this dominate aU. The section 
^ w * tn this ‘Kama’ itself. And here it has be; r 

S R ate that ^he Kama ) has an extra-ordinary potency 
, ence lR this context, the word ‘sah is in the fitness of 
things interpreted as ‘Kama'. 


Acharya V. 
observes in this 


P* Limaye (Tilak Maha Vidyalaya, Poona) 
connection, that in the line * yo buddhzl 





paratastu sah\ the word *sah’ means Kama’. In the verses 
cited afoove (Katba Upa. II, 3,7-8) *malum dimed does not 
cean the Self but the 6 ahamkara. ’ For, the principle 
fcf-yond buddhi is ahamkara. ' And ‘ahamkara’ itself has 
another name viz., Kama. Higher than ahamkara is 
‘avyajkta' (primordial matter) and higher even than that 
:7s the Highest Person ( highest Self), in due order. The 
Gita states:— 

‘ The sense-organs, mind and buddhi are its abode. 

( Gita III, 42 ) 

By 4 its ' is meant Kama s. Hence this one occupies 
the- * dominates these, is superior to these. Fhc fact of 
the matter is that the Lord’s original longing (vasana) 
the nature ‘I am/ the Lord's 'ego' got itself manifested in 
the Prakriti and that from which arose the ahamkara* 
man as, buddhi, that Kama, impeller of buddhi, is referred 
to by the word ‘sab* here. 

Thus interpreted verses 42-43 mean: 

"‘The sense-organs are higher than the body, the mind 
higher than the sense-organs, the intellect is higher than 
the mind, and that Kama is higher than the intellect. Thus* 
considering this Kama to be the impeller oi even the 
intellect, having controlled the Self by the self, do you 
dcst r this enemy difficult to co lquer. ” A verse from 
the Mahabharata has a similar import:— Having killed 
v me, 7. is the seventh from the body ( aiman ), lik f 
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the worst enemy and having reached the Brahman-city, 
impossible of destruction, may I be happy, like a king.' 
I*ere Kama is regarded as the seventh from the gross 
body. 1 he sense-organs, objects, mind, bnddhi, ahamkara, 
Kama, thus from the body this is the Seventh. This is one 
view. To turn to the other— 


• Sah ' = Atma 

scholars maintaining this view consider ‘Sail’ in Gita 
II! » ^2 a s being equal to ‘atma’. Prominent among those 
who accept this interpretation are the revered Shankara- 
eharya and after him his follower, the commentator S:;ri- 
dnaraswami, Madhusudan Sa. iswati and others and the 
modern exponents of the Gita like Lokamanya Tilak and 
Mahatma Gandhi also are of the same opinion. The 
revered Saint Jnaneshwara, the oldest among thos who 
commented on the Gita in Marathi, respected by all as 
ar - ai: thority, does not deal with this question at all so 
as to throw any hght on it. In the Hindi rendering of 
Jnancshwari by Shri Mayanauda Chaitanya, the word 
■• ah is interpreted as ‘anna.’ Waman Pandit, More pant, 
IK ^t. shvar, Tukaram and Uddhao Chidghana and most 
0 * ,e saint Poets are followers of this view. According to 
■ )-.s e the person or the Seif who is beyond ‘aharnkara’ 
T o ^ * -° r ^ a ^ matt er, has the highest potence. Having 
10Wn aa d having controlled all one’s sense-organs 
? "hat potence of vht Seif, this enemy in the form of 
1 e ‘^*® Cu ltto conquc must be destroyed. 

^ iure great Acharyas and oth_r front-rank scholars 
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differ, how can we cypress any definite view of our own ? 
The readers are requested to ponder over this matter and 
form their own opinion definitely. Though we cannot 
express any definite opinion as our own seeing the 
consensus of opinion among many Aehacyas in regard to 
the interpretation of the term ‘sah' as being equal to 
‘atma’, we deem it proper for the present to express our 
opinion in heaping with that accepted by the large 
majority of Acharyas and scholars. 

THUS ENOS 

in i'’.c glorious mystic Teaching, sung by the Divine Lord, 
in the science o? the Eternal and scripture ot Yogs, 
imparled in the dialogue between 
Lord Shri Krishna & Arjune. 

CHAPTER TH.KD, ENTITLED 
( KARMA-YOGA ) ‘DISCIPLINED ACTION. ’ 
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a brief reflection on the contents of 
*' ,e 11 ^* rd ©bapter of the Bhagawad-Git^ 
CONSIDERATION OF * KARMA-YOGA ’ 


This third chapter considers Karma-yoga and provides 
a key to the understanding of the same. Nay, it can safely 
e state d that a reflection on the contents of this chapter 
^ould help one to appreciate the nature of the entire Gita 
teaching. Why should action be performed ? How should 
be performed ? Which should be the action selected for 
h ~ P Ur Po e of being performed ? Which is the best action 
worthy of being performed ? Topics such as these have 
DCPn _ clar ified in this chapter, which naturally secures 
,m Prance of its own. The chapter, dealing 
“ act *°Q from several points of view, is fittingly called 
^arrna-yoga. ’ 


Arju.na got infatuated or bewildered in respect of 
' ,S dut y Uid began, thinking:- 11 my joining this battle will 
, nn ® bout the death or Fhishma and Drona i. e. the 
^eath of revered teachers and elders." To remove this 
6 US,on ’ lt: was stated at the commencement of the second 
,n consonance with the Samkhya view, that 
doct %S}0>!i 1S * m7nnr tol" and similar other philosophical 
3Ut Were set forth there and at the end it was brought 
they bee** ^ ,03e Persons were there at the time, so had 
future Ce ” ' cviou sly and so were they bound to be in 
's de~t ° ° ne COU ^ kill anybody. No one ever dies ( i.e., 
•, ° utri S ht ) After the exposition of this Sam- 

P 1 osopby. Arjitna was warned : ‘ you are entitled 
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foperform duty. Hence do you carry out your duty in the 
form of fighting. Though action is inferior according to 
the Samkhya view, as that is what yon are entitled to, or 
wiiat is your duty, it is absolutely necessary for you to 
perform action.’ Having thus instructed Arjuna in regard 
to Karma-yoga, the Lord continues to state “by being free 
from the mine-thine distinction ano .rom egoism, being 
free from all longings and desires, is attained the 'brahmi 
state which is the best of all states. On hearing this 
last, Arjuna once more had a doubt in his mind viz., ir 
the path of action is inferior and that of knowledge is 
superior, why should I take to the path of action which 
is associated with a fault? Why should I not try to elevate 
r 4f with the help of the path of knowledge and attain 
to .he bliss of the brahmi state ? If this ’.cry que&tion 
t t Arjuna puts to Lord Shri Krishna in the first tw>* 
veiSe.' of the third chapter, to which ue wants the Lord to 
vc just one definite answer.— 


“Therefore having come to a determination, tell me 
(hr one (course) by which I shall win the highest bliss. 
The teaching of two paths bewilders me. \vhich cne of 
’ .ese two paths should I pursue ? Please decide and 
ell me." 


This doubt on the part oi Aiju.ia is justified. Lord 
Shri Krishna, having heard it from Arjuna, says : l here 
r.re in tlus world some persons who t.3-.e the*r ntm siand 
on knowledge, while there a e others that take their firm 
stand on action. These devoted to knowledge will 
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perform action satisfactorily and those who are 
devoted to action would not pursue the path of knowledge 
iT1 ' ne P IO P er manner-such a pursuit would be impossible 
L ° j-^ ern * Some people, who are philosophers, are bouud 
-cep themselves busy thinking about the highest truth, 
in and day out. It is well-nigh impossible that any 
action will ever be performed by them. While there are 
othe.> given to doing action, who ever are busy carrying 
'Hit something. For these, any philosophical meditation is 
impossible. Generally the two tendencies are seen to be 
exclusive of each other. There are as it were two categories 
of men caused by them. 

The reason why men fall into just these two cate¬ 
gories is that among men there are three types- those 
' v *Johave th exattva (goodness) element predominant, those 
who have :he rajas ( activity ) element uppermost and 
03e wh o have the tamas (sloth, ignorance) element 
prevalent. Of these the last, because of their ignorance 
, an ’°t do anything. Those with the rajas element pr- 
°Muant are very keen on efforts and are therefore seen to 
y - taking their stand firmly on action and those with the 
element predominant are, on account of that very 
. a c ' "merit devoted to knowledge. Hence has it bees. 

•ted here that there are two tvp sof men (dvviidha 

ni 'hth&). 

I ^ eav mg aside the disputes iu the works ;n religious 
whole' •" ^ n V 6 are thinking of the human species as a 

*' is seen that the species gets itself divided into 
two cktefrc- t »c Mr , | 

o'-ics, Most ,-fthe people are these who a 
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agricultural activity, or carpentry or smithy. Leaving 
aside the consideration of the castes and turning to other 
countries in which there is no caste-system such as obtains 
here in our country, it is seen that even there the number 
of those busy carrying out productive activity, carrying 
it out quite by nature, it is larger and that those devoted 
to the consideration of sciences, to contemplation and 
retention (of the object of contemplation), to the medi¬ 
tation of the secrets or mysterious principles of human 
progress are few and far between. And if even in spite of 
this natural course of events, tbe farmers, carpenters, 
smiths, etc., used to practical work or activity are 
lade to devote themselves to the consideration of 
sciences, to contemplation and retention etc., they would 
not be equal to this sort of work while doing which they 
vviit have to sit in one place. Likewise, if a person used 
to philosophical thinking, contemplation and retension 
etc., is perforce made to work hard in the sun, he will, 
as c. result of the heat of the sun faint away. I bus the 
paths of these two are different and one simply would not 
be able to do the work of the other. I his concrete 
instance from our every day experience has been cited 
here with the one purpose of impressing on the minds of 
the reader the fact that even in the light of every day 
experience, both these, characteristics are quite natural. 
: iven in oar every day dealing we see that there are many 
actually carrying out concrete works or undertakings, while 
th^rc are very few who know tbe philosophy underlying 
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^vorks. Similarly in the sphere of philosophy also, 
there are very few who take to the path of knowledge 
while there are many more who pursue the path of 
action. 


The work of one cannot be carried out by the other. 
Hence are the ways of the two called the firm stands 
( ni-shtha ) of the two. That is the firm stand (ni-shtha) 
in which a person takes his stand fully or wholly or 
exclusively. 

Arjuna was by his nature consequent on his birth, 
devoted to action. Obviously the pursuit of the path of 
philosophy was impossible for hinr Hence has he been 
aught here however high maybe the Brahmi state 
reached by going along the path of knowledge, don't 
go by that path, for you will not be able to traverse that 
path. ” 




People’s Mistake 

As the followers of the path of action are ever doing 
° ne action or the other, they are easily recognized ( as 
the followers of the path of action ). But it is difficult to 
identify a follower of the path of knowledge. Pe )plc 
ofjin commit a mistake while trying to recognize these 
men who pursue the path of knowledge. As the or e 
following the path of knowledge does net perform action, 
there are many who think that cne who does not perform 
is a knower and that he has reached the hralnni 
° rd,n * r y men commit many mistakes in regard to 
' 10Sc v 5 a re 1 knower,’, in regard to the hypocrites and 
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regard to the indolent persons. Arjuraa also committed 
such a mistake. Fie began thinking ‘ not doing anything, 
not performing any action, is in itself the indication of 
being a knowerd With a view to ensuring that none would 
commit such a mistake, has it been stated (in verse 3),that 
bv not performing action, by sitting with hands folded, 
no one can hope to know the truth. 4 Not performing any 
action ; is no doubt a characteristic common to both 
philosophers and idlers. But what is the philosopher’s 
strong point or merit, is the idler’s weak point or fault. 
Generally similar mistakes are committed by people hi 


respect of those who are insane, those who are totally 
free from affection and those who have reached the 
highest perfection. These can never be understood on 
the basis of their behaviour such as is patent to our eyes. 


This much should the readers remember about : iese. 
Those who will judge these on the basis of their 
oehaviour, will ever be committing a mistake in regard 
to them. 


He who controls action-organs, but is in his mim 
extremely eager ior the enjoyment of objects of pleasure 
is Known as ‘one with a false behaviour' or as 3 ‘bvpoccitc 
( \eise 6 ). Though the characteristic of a hypocrite VJ 
thus stated here, it would be difficult for others to kno ' 
the hypocri f es merely on the bask of this. For, how cafl 
it be < certalned from the outward appearance alone 
to who is meditating in hk» mind on the objects o 
pleasure and thus is a hypocrite ? Divj to the impossibib J 
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c 1 an ascertainment, people are deceived by mere 
external appearance or show. Those knowers who far 
° m makin S an y ostentation lead a life of simplicity, are 
no i expected by the people and those who are hvnocrites 
t-njo} an amount of respect. Perhaps by virtue of close 
con act 01 company, it can be ascertained to a considerable 
extent < s to who is a real knower and who is just a 

f th a vie ' v to -y M 

- nee by the public, mostly the knowers and those 
f ° are firm, y established in Brahman having reached 
Per ection, l 1Ve like insane ones or appear like idiots and 
[ t0 tUat Particularity it becomes all the more difficult 
° inow or (identify them or) recognize them. 


The Chhandogyopanishad contains in it the story of 
n : a ' krahman-knower. King Janashruti was very 

banTA a U d . d , CVOted to meritorious deeds. He once 
flvi ip- 116 ' °u- ' ear ^° m a collcw i u y between two swans 

like thof^r r>' S P a ^ ace ’ * tbe greatness of Janashruti is not 
knowJ Lf™ ' Vlth .««. i a Brahma,,- 
whereabouts J k '" g ., Sent his servant to ascertain the 

searched throughout^t ^ and 

returned to the § l-in ■ ^ in & dorn ’ but to n ° purpose. He 
,« aw , . palace and reported to the kin? 


* hat his search h >d h 


him 


orne no fruit. The king then said to 


Thetc O { 

a Brahmana' the,™*!* ) wherC there 15 the se?rcI of 
sat, underm , h , "S l ° ( and find 5 him * He < Raikva) 
_ ;5 lt scratching hi itch. To him verily 
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(the servant) said, ‘are yon indeed, o revered one, Raikva 
with the cart ? ' * Yes, I ( myself am Raikva ) , ne 

answered. ” 

Here a Brabman-knower is said to have been 
sitting underneath a cart. But many persons both s, 
underneath a cart and scratch then- .tea.But .hat s 
no guarantee that they also are knowers of Brahman. I 
is, therefore, very difficult to decide as to who is 

* knower. ’ .. 

* whatever good (deeds) the people perform, at 
that is included in his ( deeds.)' A person of this descrip¬ 
tion is a knower. As life hankering has come to • 
termination, he secures all happiness simultaneous^ 
Ordinary run of men and women secure the happing 
falling within the range of one sense-organi at. a time. 

, , Yy v-ower have a peculiar lustre 01 

The eyes of a brahman-k .owe ‘ 

own end their face also beams with a natur- 
delight. But all'these indications are not such as word 
enable pe, : to know a Brahmao-Wer, on t. 

f rst sight, and people, therefore, ate deluded and mist., ■ 
just a hypocrite for a BrahmanWef. Hence 
Arjuna also under the impression, ifI give up .ebon, 
shall have my intellect firmly established and I she 
definitely attain die Brahm. state, .brt was only 
delusion that Arjuna was labouring under and Lord S» 
Krishna therefore removed the same by telling Arjuna: '■ 
giving up action, no one attains the highest perfection 
Readers are requested to understand t o; imports 

pi inciple. 
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of Action is impossible. 


"Every animate being is doing one thing c - the other, 
every moment. ' ( verse 5 ). Even abandoning action is 
itse.f an action. At least for the sake of the physical 
existence and the operations necessary for the same, 
performance of action is extremely necessary.’ (verse 8). 
This teaching is calculated to make it clear that 
renunciation of action ’ is not the same thing as ‘sloth.' 
Rejection of action, renunciation of ac ion, non-action, 
ihese have special and particularly important signifies.! - 
ions. * Not performing an action results automatically into 
renunciation ’ — this is a delusion. \ T o being can cast off 
action totally. ‘Li/s is itself a great action Hence, one 
"'Vho having controlled bis senses by his mind, performs 
action, far excels ( others ). ’ ( verse 7 ), Control of the 
sense-organs and control of the mind, therefore, bighten 
?ae greatness of a man, increase his fitness, spiritually 
speaking. 


Action for Sacrifice. 

Performing action for sacrifice does not taint a man 
With the defect due to action.' ( verse 9), A ian should, 
therefore, keep on performing action for sacrifice. The 
wtab..ity ci be entire world dependent on sacrifice. If 
r, ^ Cv ,v< e not to take place in this wo d, ; t ou be 
c .trwed. Ti e nature jf this sacrifice in the form of the 
>V0 ^ ) is made clear in veisf. 13. Those who 

COO “ Cf ^ f)r ^riiiug their belly, share sin ( or evil ) and 
ll.a.v w.n _ ,ep i • tood and sacrifice and use t ; c same for 
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r personal purposes only such part of it as has 
remained after the performance of the sacrifice, — all the 
evil doings oi such persons are destroyed. ’ ( verse 13 ). 
Obviously, cooking food for filling one’s belly is itself ‘evil* 
and that in itself is the destruction of sacrifice. To cook 
food for the benefit of others and to feed oneself on what 
remains after others have been given enough to satisfy 
their hunger is to secure religious merit. 


( 1 ) Filling one's own belly = self-interest (interest 
of the self ) i. e., it is the same thing as 
performing action for one's selfish purposes. 

( 2 ) Performing action for the benefit of others = 
the interest of others (being secured! (parartha, 
para+artha ). 

( 3 ) And that where one’s own interest as also 
interests of others are both achieved and 
become identical in nature is paramarth* 
( parama+artha ) i. e. the highest object. This 
itself is sacrifice. 

Obviously, sacrifice secures one’s own benefit, as 
also that of others (‘ parasparam bhavavaniah,’ verse 11)- 
To accomplish the benefit of all without any conflict or 
clash { of one with the other ) is itself * sacrifice ’ or 
* the highest object. ’ Readers should understand here 
‘one's own interest,’ ‘ interest of others' and ‘the highest 
object ’ ( svartha, pararthu and pumnmrtha ) and the' 
should carefully grasp how an exclusively selfish action, 
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an action exclusively bringing about what is desired 
by others for their benefit are both defective and how an 
ac ! :on done for the accomplishment of the highest object, 
na ture of sacrifice as it is, is free from defect and 
hoy it therefore wins the highest object and should trv 
to nave this well-impressed on their minds. This is the 
nature and this is the greatness also of sacrifice. 

Final Achievement ( or Perfection ) 


* When self-delight, self-satisfaction, self-gratification 
is fully accomplished, such a perfect person has no action 
which yet remains to bs done by him.’ ( verses 17-18 ). 
Hence is this one characterised as ' one ’ who has 
accomplished everything worth accomplishing. ’ This is 
*be final achievement or the highest perfection and for the 
accomplishment of the same are all the ( philosophical ) 
systems intended. ‘For an accomplished c- perfect person, 
t * lere no philosophical system ( no science or scientific 
treatise), for, he is altogether or thoroughly independant.’ 
_ * tei *he accomplishment of this perfection, the perfect 
^.an may or may not perform action. Till this final 
at f oment is accomplished, it is definitely necessary for 
a 1 to en deavour for self-elevation or self upliftment. 


• t k ^‘ rjUna had not reached this state and therefore has 
sar here with a view to Arjuna’s following the 

If the 6 Uf> attachrnent > do you ever perform actions, 
from ? Gc!ion is pursued, after having become free 
Thic the highest perfection is secured. ’ 

e est path for an average person. The lesson 
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<i exclusive seif-interesr or exclusive interest or benefit 
:f others should be rejected ( par asp aram bhavayanfak, 
verse 13) and the teaching that attachment should be 
given up in the interests of all, are lessons which the 
readers must learn and learn without failing in their 
effort. Therefore has it been said (tadartham karma ... 
mnktasangah samdehara. verse 9 ), ‘having given up 
attachment or clinging, do you perform action for that 
( — sacrifice). ’ Here too the lesson taught is that of 
freedom from attachment. 


Holding People Together 
and the Highest Object. 


* Exclusive self-interest as also exclusive benefit of 
others is defective and n tbe achievement of the highest 
object, therefore, lies our own as also ail others’ real 
benefit. f - this principle has been expounded in the 
section in the Gita which deals with the topic of holding 
together and preserving (protecting ) the people 
( loka-sangrahah . verses 20-24;. The meaning of ‘holding 
people together’ is the sustenance of people, the elevation 
or improvement of people, the protection of nation, the 
good of every human being, setting the people along the 
path of right etc. Holding people together is possible 
by resorting neither to exclusive self-interest nor to 
exclusive benefit of others. It must be achieved by 
winning the ‘highest object ’ This is the original meaning 
oi ‘ yojm ’ or * sacrifice. 7 


For being able to secure the preservation of people 
too, an except-ona*. greatness is necessary. Not that e s ?ry 
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will be able to achieve that goal. The divine Lord 
Krishna, King Janaka, King Ramachandra, and other 
eminent persons had secured the goal of people’s preser¬ 
vation in the proper manner. In his capacity as Lord Shri 
Krishna’s follower, Arjuna had received the honour of 
having bad tc secure people’s preservation. Arjuna was 
a mere instrument' ( nimittamatram, vide Gita XI, 33 ) 
in the war among the descendants of Bharata. One who 
is a mere instrument, cannot accomplish the main task 
VlZ '> of people's preservation. The authors oi it are 
only persons like the divine Shri Krishna, pure, knowing 
and free. But being mere instrutn nts in the mission of 
-hese eminent persons is in itself not indicative of any 
very inferior kind of greatness. Readers, therefore, should 
understand at this juncture that in every age are born 
persons who are pure, knowing and free; that they lead 
*he people and start movements for the achievement of 
fhe preservation of people in the proper manner. For even 
me comparatively less important task of being merely the 
insti umcnts and standing on the battlefield as ordered bv 
mese free-souled great ones and thus helping the carrying 
out of their undertaking viz., the preservation of people, 
t ousands, nay, lacs of men are required. To have the 
good fortune of thus being the mere instrument is its - 

er J important and acquiring fitness for this task 5 
ne..._.K>aiy for every m an. Tims even persons of lesser 
l keying the instructions of the right kind 

2 .. e “ are sharers; in the task of preserving the people. 

1Ua saci ‘tf‘Ce f the life of a mau becomes fruitful, 
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even if the man participates in an undertaking of the type 
of holding together the people, bringing about the good 
of men in general, winning the good of the nation as a 
whole. 


Hence is it told ( in verse 27 ) that if an ordinary 
person is performing action in keeping with his position 
or fitness, the attempt at removing the faith of the 
person in that action is improper. His welfare can be 
ensured only if his faith is kept intact. 

The State ox 7 Being the Author 
( of an Action ). 

Verses 27-29 make one very important point clear 
via., that the authorship ( of an action ) lies in the 
constituents. A potmaker fashions out or is able to 
fashion out an earthen pot, as there is in the clay ( or 
earth ) the quality (constituent element) capable of being 
shaped as a pot. How would any person be able to 
fashion a pot out of clay if this hitter has not this quality 
( or such a constituent element ) in it ? Why is a jar not 
fashioned out of mere sand? For, the quality (constituent 
element ) of taking the shape of a jar is not there in the 
ss id, while such a quality is there in clay. Hence is a jar 
made out of clay. This will make it quite clear that the 
i ' ! or the main cause of the jar being fashioned out is 
the quality of clay. The quality of the )ot~maker too 
becomes associated with the quality , f clay and thus is 
the effect or product viz,, the jar produced. If, under the 
circumstance, this pot maker were to i dulge in pride 
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lei, tar justifiable would that pride of 

” S e ?And such an unjustifiable pride will in the end 
P^ove disastrous, without the least doubt. In fact, the 
qualities of one being mixed with those of the other 
{ffuna guneshu vartante. verse 28 ), and just on their 
f 61ng so mix ed, perform all actions. On this account, 
•ti the point of view of the ‘ knower ’ no man can ever 
M’ in regard to any action ‘I am the author of this 
action. ' If thus the authorship rests with the qualities, 
should man be proud 0 A heroic person says, ‘I have 
r ^ ed , ' ’otory in the battle and he says so with pride. 
n fact ’ how ever, the best type of weapons that became 
^ai.able, the implicit obedience on the par- of the 

1:8 m the arm ^ the fay ourable nature of the 
circumstances obtaining at the time-on account of a 

^ he^f UOn ° f JUSt qualities suc?1 as these and others was 
e n ”t m the form of victory won. Even when 

*f Ped Wlth a " means > some heroic persons are 
-■e t ucd on account of unfavourable circumstances 

tha; t n h Uie al thG time the batt?e is fou g ht * Hence it is 
th •!! . greatness of men lies in not priding on their own 

tha„te7o P tll" d ‘ n undeistandi,1 S’ ‘ al > >his is taking place, 
in nn* h»-. y v ‘ onst,tuents of the primordial matter and 
" 5 attached to that in any way.* 

thought w n V Uachment and pr5de ' this isan excellent 
secure ihU ni U Vle ' V r P ?^ tsand readers who wish to 

teaching, |^,uaWe ^ * thiS 
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Action Dedicated 



to the Lord. 


Verses 20-32 bring out that all actions should be 
dedicated to the Lord, in keeping with an instruction to 
that effect and they also make it clear that those who do so 
are freed from the bonds and that those who do not do 
so are destroyed. If man does every one of his actions 
thus dedicating all to the Lord with a view to winning 
the icve of the Lord, he begins being pure from that very 
moment. Ordinary persons are not able to follow the 
principle underlying this and they also ridicule the idea of 
dedicating actions to the Lord. Dedication to the Lord 
however, brings such an amount of purity that it defies 
ail attempts at description. The baser ideas in man’s 
mind begin to disappear ;.r soon as he resolves: ‘the Lord 
is omniscient, omnipotent, all -pervading and I am 
carrying out this action to dedicate the same to Him, ’ 
Where can he carry out any mean action, without the 
omi -present, omnipotent, omniscient Lord knowing the 
iame ? And when, indeed, a man will begin to understand 
tu; t the Lord is in all men also, he will become the best 
servant of the people. He will be intent on the removal 
of the affliction of the afflicted and will know, in tha 
heart of heart that nerving the tormented is the same thine 
as serving the highest Lord.’ Protection of the good, the des 
traction of the wicked, and the establishment of righteous 
order, are what the highest Lord gets Himself incarnated 
foi. Good men having thought of this, will begin pursuing 
this path ( of disinterested action ) and the aspirant wh; 
has understood the significant* of dedication to the Lore 
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WH-follow in the footsteps of these men who show the 
way, just for the sake of the three ends, viz., protection of 
the good, destruction of the wicked and the establishment 
of righteous order. He \ ill offer himself up for achieving 
these ends. Thus in a thousand and one ways, he will have 
performed, day after day, pure and holy action and finally 
he will be free from the bonds. Dedication to the Lord 
01 every action of ours thus leads to an infinite number 
of benefits 
to this. 


Readers should devote their serious thought 

O 


Nature Determined by Prakriti. 

Man’s nature determined as it is by his Prakriti 
i sattva , rajas, tamas combination peculiar to him ) is 
what has got itself formed right from the moment of his 
birth. He can perform action which is in keepiug with 
this nature which is peculiar to him. If the action is 
carried out in the best possible mann or, in consonance 
with one’s nature determined by one’s Prakriti, then an I 
-hen only does one attain to an elevated position. If some 
one thinks that the etion which is in keeping with his 
nature determined by his Prakriti is not as advantageous 
as the action of some one else, and if, consequently, * e 
,-u’es up his own action, it is improbable thru h< v- ill 
'-at ry out another’s action satisfactorily. And s he has 
already given up his own action, he will be reduced : . 
* COR dition of a person who has lost one as also the 
:>Pl . anci w hl thus have himself deteriorated. It is 
ttieiefore or everv one to do what is his duty in keeping 
'■ iti h,s nature, determined as it is oy the peculiar 
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saliva, rajas, tamas combination in him. Another’s 
action, though it be tempting to start with, is sure 
to turn out to be the cause of the ruin of the man who 
undertakes it. 

All the numerous excellent dealings or works carried 
on in a nation are necessary for the welfare and the 
prosperity of the same, ff every one contributes to such 
excellent dealings his own quota and improves their 
standard, then only would the collective prosperity be 
possible. Then only would ail benefit from the dealings 
and then only would the nation have its well-being 
ensured. Hence without falling a prey to any temptation, 
man ought to stick to the duty which is what he must 
do as what has fallen to his share from the moment of 
his birth ( verses 33-35 ) and on no account ought he to 
report to any one else's action. 

This teaching that every one ought to carry out what 
has been determined to be his duty by his very nature 
i very significant and even in free continents such as 
Europe and America, where every citizen does as he likes, 
members of labour unions are busy doing what just falls 
within the province of their organisations. If anyone 
darts take to some one else’s action, he is deprived of his 
membership of the union, as a punishment for his 
offence. On a consideration of these organizations of 
workers in Europe and America, it is easily seen hov. 
the essence of the message given by Lord Shri Krishna 
is spreading throughout the world and the mind is 
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iened in its belief, that the noble principles 
taught in the Bhagawadgita, strong by reason of the truth 
they embody, will undoubtedly come out triumphant. 



Desire is Difficult to Conquer. 


hrom hereafter to the end of the chapter ( verses 
36-43 ) is treated the topic relating to the desire and the 
ways to be used to conquer it. Arisen out of (the) rajas 
, quality ) as this desire is, it impels people to increase 
the number of their enjoyments and the people thus 
prompted by desire perpetrate innumerable evils and 
suffer from the afflictions that are the consequence 
thereof. Human minds generally are stained by this desire. 
Lnjoyments never are able to satisfy this desire. Hence 
one who is desirous of spiritual prosperity ought to 
control his senses and thus conquer this desire, which it 
33 n o easy task to conquer. The strength of sense-control 
15 marvellous and by controlling one's mind alone is 
] t possible to put to rout this formidable enemy of 

mankind. 

ivian’s self has infinite powers which are superior to 
those of the sense-organs and the intellect. Having duly 
conquered these unlimited powers of the self, man should 
1 efuse to be under the sway of desire. For, thus being 
under the domination of the enemy is to weaken to 
that extent man’s self. Hence by controlling the sense- 
oig u n« and the mind etc., this desire very difficult to 
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conquer, must be conquered, with the help of the potence 
of the Self 


Brief’ Summary or the Chap- er 

Wnat has been given so far gives the essence of the 
chapter in a brief span. If a summary of this summary 
of the chapter is sought to be had, it would be as 
iollows:— 

1. Desite of enjoyment should be curbed by the 
desire to do one's duty. Desire is difficult to conquer, 
as also an impeller of sinful thought and action. It 
therefore, is the enemy of man. Conquering it with the 
help of self-control, the strength of the self must be 
increased. 

2. Giv'ng up egoism and understanding that action 
springs from the constituents of prakriti ( satica, rajas, 
iaAv.a *) bat for which constituents no man would ever 
have been able to do anything at all, one must keen 
oneself ‘ree from the mistaken sense of idem incation of 
the seif with the author or actions. 

2. Action takes place in consonance with nature 
determined by the constituents right since one’s birth. 
Hence has duty to be carefully carried out, as it presents 
itself to one, in keeping with the firm stank of one's 
mind, determined by one’s nature, which itself is a result 
C the peculiar combination of the constituent satioa , rajas 
and camas. 
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4. No action unsuited to one's inherent nature 
should be undertaken as it would be sheer hypocracy. 

one should insist on such an action opposed to hi 
nature. 

5. Even death, while carrying out one’s own duty, 
is welcome. But getting profits, howsoever large, by 
hypocritically resorting to another’s action, ultimately 
turns out to be disastrous. 

6. A toted abandonment of actions is impossible. Men 
desirous of prosperity should, therefore, never give 
r *p action. 

For the sc.ke of sacrifice i.e. for honouring the 
worthy, accomplishing the organisation of the society or 
-vtion in which one is born and for obliging the poor and 
the needy ) man should act and act by all means and 
never fail to do so. 

8. For the preservation of people ( protection and 
prosperity of all ), man must needs take to action. 

' • Fhe entire action performed by one should bo 
dedicated to the highest Lord, This the best means of 
^nrnan prosperity. Knowing the Lord to be present right 
before oneself, one should act for Him. 

iO. if a man 1 acts in the way indicated ;o far, he 
id be master of himself, self-contented self-gratified 
(. evid ntiy with desire for the self only or with no desire 

sucu After this stage is reached, there will be 
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rthing remaining for the man to be achieved by him 
for himself ). 


This is the essence, in brief, of this chapter. A medi¬ 
tation of these ten instructions and a sincere effort to 
carry out one’s duty are sure to lead a person to the status 
of a ‘ Earmayogi, ’ Let us now compare ‘ the path of 
Knowledge ’ and ; the path of ( disinterested ) Action/ 
Path of Knowledge 


AND 

Path of ( Disinterested ) Action. 

A comparison between the path of Knowledge and 
the path of Action, or between a firm stand ( nis'ntha .) 
on Knowledge and a firm stand on ( disinterested ) Ac* <on 
or between the ‘Samkkya-marga ' and the * Yogcu-marga ,’ 
to which we are now proceeding would show where the 
two paths agree and where they differ. 

Names of the Paths. 

Jnana-Yoga Karma-Yoga (III, 3) 

(Path of knowledge) (Path of disinterested action) 
Jnand-niththa Karma-nis h tha 

(A firm stand on knowledge) (A firm stand on action) 
Samkhya-marga Yoga-marga or briefly Yoga 

(Path of knowledge) (III, 3) (Path of disinterested 

Samkhya-Jnana action ) 

Samkbya-yoga, Samkhya Yoga-buddhi (II, 39) 

(Path of knowledge, (Understanding ‘Yoga’ or 

knowledge ) disinterested action) 
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■^v^mkliya-buddhi 
(Understanding the 
path of knowledge ) 


f) 


Names of the PattjjjCy ^ 

(Samatva) buddhi-yoga (11,49) 
(Possession of equanimity 
essential in the path of 
disinterested action) 
Karma-yoga Definitions. 

( 1 ) ‘Samatvam yoga uchyate ' 

( Equanimity is called ‘yoga’) ( II, 48) 

( 2 ) ‘Yogah karmasu kaushalam ’ 

(Yoga is skill in performing 

action without desire for fruit ) ( JJ ( 50 'j 

< 3 ) ‘Samadhau achala buddhih yogah ’ (Understanding 
fixed in concentration is ‘ yoga ’) ( II, 53 

4 ) ‘Nehabhikramanashosti pratyavayo na v'dyate/ 
Svalpamapyasya dharmasya trayate mahato bhayat.’ 

( Here there is not the destruction of what is begun, 
nor is there any obstacles. Even a little of this duty 
Protects from the great danger.) ( i| > 40 } 

3 ) Atra eka vyavasayatmika buddhih'(Here 
there is one understanding of the nature 
°t a resolve or determination. ) 40 ^ 

(Samatva) Buddhau sharanam anvichchha’ (Do you 
n a resort in the spirit of equanimity.) ( II 49 ) 
(Samatva Buddhiyogah karmano varah' 

Buddhiyogat karma avaram) 

(Possession of equanimity is superior 
° “ lue a< ->on. Mere action is inferior 
o t.-o .nsr-ession *of equanimity). 

36 

f A * 


( II, 49 ) 


Ifi 
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Chapter II 



w dBhagawa d-Gr ta 


Philosophy regarding the Self. 


( Knowledge 

The view according to 
there is no Self. 


of the truth regarding the Self) 

which The Yoga-view 

Self indestructible. 


Sankhya-view 
Self indestructible (11,12; 17) ! 

i 

Self inscrutable (II, 

Self unborn, irnmortaS etern¬ 
al, eve■ lasting, ancient(II,20) 

Immutable Self (II, 21) 

Not one that can be rut, in- 
cumbustib’ ■, not to be made 
v. t, not to be dried up, all- 
pervaiing, 


(There is no independent 
principle named. Self. 

‘There is nothing else’ 
maintains of the view ! 

( II, 42 ) 

( • •ming into being with the 
body, getting destroyed with 
the body) 

(Decaying with the decay of 
the body ) 

( Modifiable, occupying a 
limited area, moving etc., ) 


Self, inscrutable 


Self, unborn, immortal,etern¬ 
al, everlasting, ancient. 

Immutable. 
Ditto with column 1. 
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eady, not moving, belonging 
to all time (II, 23-24) 


N t manifest, unthinkable, . 
immodifiable Sob (II, 2.5) 


A tman of the nature of a ! 
surprise or astonishment 

(II, 29) 

Embodied, not to be killed 

,11, 30) I 


(Manifest, modifiable) 
( Manifest, modifiable 


(One that can be killed) 


Some Characteristics of the Self 


Ditto with column 1. 


// 


tl 


Ditto with column 1. 


Ditto with column 1 


‘ Of the existent, then is no 
non-existence.’ (fl, 16) 

'The embodied takes on new ! 

bodies ’(11,22) 
Of the eternal (self) bodies 
that have an end (II, 18) 


( Of even th: existing there 
is non-existence) 

(No re incarnation) 

(No re-incarnation) 


Ditto with column 1. 
Ditto with column 1. 

Of the eternal, bodies 
having an en d 
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§L 


‘Of the born, death is certain; 
of the dead, birth is sure to 
take place’ (II, 27) 

Beings with beginning, 
unmanifest, middle condition 
manifest, with the end 
unmanifest (II, 28) 


(No re-incarnation) 


Ditto with column 1 


Ditto with column 1 


The characteristics of the body; 


Of non-existence there is no 
existence. (II 16) 
Destructible, scrutable, 
possessed of birth, of death, 
non-eternal, not ever-lasting, 
mutable, such as can be cut, 
such as can be burnt or 


The false body exists. 

i 


The non-existing (body etc.,) 
is not there. 
Ditto with column 1. 
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Consumed, can be rendered 
wet, can be dried,occupying 
a limited area,not steady, 
moving, manifest, thinkable, 
modifiable, such as can be 
killed. ( Body ). 




The State beyond the Pairs of Opposites, 


They do not grieve for those 
who have lost their life, nor 
for those who have not lost 
the ame (II, 11) 

Contacts giving the feeling of 
coo), hot & pleasure are non¬ 
eternal. (II, 14) 


To grieve for those who have 
lost their life.) 


Pleasure pain eternal 


Ditto with column 1. 


Pleasure, pain non-everlast 

ing. 
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Calmly put up with the 
pairs ( of opposites) (II ,14) 
The wise with the same 
attitude towards pleasure, 
pain, becomes fit for 
immortality (II, 15) 


With understanding settled ! 
with affection, apprehension, 
anger gone. II, 56 

Everywhere without any 
special affection Ii, 57 


564 

(Desire of pleasure, aversion 
for pain ) 

With desire as their essence 

(11,43) 

Condition constituted of 
pairs of opposites. 

Attachment, unevenness. 

Having affection, greedy & 
attached to enjoyments dr 
lordship II, 44 



I Calmly putting up with the 
pairs of opposites. 

I Past the three constituents, 
I past the pairs of opposites, 
ever abiding in sattva. 

Past care regarding acquisi¬ 
tion of new things, preser¬ 
vation of old ones, self- 
controlled. (II, 45.) 

Having given up attachment 
be even minded towards 
victory & defeat.’ IX, 28 
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dejected in 
the midstof grief os sorrow 
or unhappiness, without 
longing for bappines . II, 56 

Welcomes not what is 
‘ auspicious ’ hates not 
what is ‘inauspicious’ II, 57 



Vith mind not 


I 
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Longing for happiness, 
dejection in misery. 


Greets the auspicious; 
hates the inauspicious 


1 

i 

No griei on account of or Grief even with reference to 
with reference to what can the inevitable, 
not be avoided. II, 27 


Karma- 


| Possessed of equanimity, the 
i person abandons both merit 
and demerit (II, 50) 

! 

■ 

‘Having equated pleasure- 
plain,gain-loss, victory-defeat 
you would not incur sin.' 

(II, 38.) 

No grief should be there with 
reference to the unavoidable. 



Content in the self, he gives 
up ail desires entertained 
by the mind. II. o5 


Control. 

With desire as their essence, 
intent on winning the heaven¬ 
ly world (H„ 43) 


Having given up attach¬ 
ment, perform action for 
sacrifice. (Ill, 9) 
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Withdraws etbe sens-organs 
from their object; . (II, 58) 


Having con rolled the 
sense-organs, devoted to Me, 
so should the one going along 
the path, remain (II, 61) 


Addicted to enjoyments & 
lordship (II, 44) 

With the combination of 
the three constituents as their 
object. (II, 45) 

Controlling the sense-organs 
he who remains remembering 
| the objects is called a 
‘hypocrite.’ 111,6 
j Sense-organs drag the mind 

j (11,60) 


He who starts following the 
Karma-yoga discipline, 
having controlled the sense- 
organs by the mind, without 
being attached, that one 
excels. (Ill, 7) 


One should not be under 
tbr influence of the affection 
and the hatred of the sense- 
organs. For, the two are his 
waylayers . (111,34) 
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inders tan ding of the 
one who has his senses under 
coriroi, is well-established. 

II, 61 

The understanding of him 
whose sense organs are 
well-controlled is well- 
established or firm, II, 68 

Of the one who has no objects 
of the senses in contact with 
the senses, it is true that 
the objects have gone away 
from him. But on having 
perceived i. e. realised the 
highest (Brahman) even his 
longing for the objects ceases 
to be (11,59) 
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! Mind running after the 
I sense-organs, seeking their 
respective objects drags his 
understanding II. 67 

Desirer of the ful-filments 
of desires gets no peace. 

II, 70 

Those ' motivated by the 
desire for fruit are in a 
pitiable condition II, 49 



Having controlled the sense- 
organs, do you kill desire, 
destrier of knowledge & 
realisation, the evil doer. 


Ill, 41 

Desire, anger are each a 
great sinner, a great 
devourer. Know each to be 
an enemy. Ill, 37 


Having known the Self to be 
higher than buddhi, having 
controlled the self by the 
self kill the enemy in the form 
of desire, difficult to vanquish. 

(Ill, 43 J 
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One who reaches the objects 
through sense-organ;, free 
from affection and hatred 
controlled by the self, attains 
serenity. (If, 64) 


Self-controlled one is awake. 

11. 69 

Night for the sage who 
perceives objects. (II, 69; 


! Of cue who meditates on 
J the objects, an attachment 
for the same is produced, 
from that desire, from the 
latter, anger; from anger, 
infatuation, from this latter 
loss of memory, from loss of 
memory loss of intellect, from 
this ne reaches utter des¬ 
truction (11,62-63) 
By desire, knowledge is 
covered IV, 38. 
Desire is fire .difficult to feed. 

Ill, 39 

The seat of desire is the 
sense-organs, mind and the 
intellect. (Ill, 40) 



i He who having controlled the 
; sense-organs without being 
i attached to fruit, starts the 
pursuit of knowledge, excels 
others by far. (Ill, 7) 
One who carries out action, 
without attachment, wins 
the highest (III, 19J 

The intellect will go past 
the disturbance caused by 
infatuation. Ill, 52. 
Desire (Kama) is the ever- 
fighting opponent of the 
i ‘knower’, therefore, abandon 
him (kama).(III, 39) 
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Dev .res enter int:. a person 
(vvho,oceaii-like) is constantly 
being • filled and attains 


having become free from 
longing, ‘without any mine' , 
wtnout egoism he wins j 
peace. (11,71) j 

Having reached the ‘Brahmi' 
•.ate, he is not mis.ed.(II,72) 
When the mind is serene, all 
the pains of this one are 
abandoned. The understand¬ 
ing of the one v ith his mind 
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Highest Perfection. 

Desire having surrounded 
knowledge,causes the embodi¬ 
ed to be infatuated. 

(III. 40) 

one who does not do 
anything, even the bodily 
course or physical existence 
would not be possible (III, 8) 


i hose who have no control 
over the mind are < xtremely 
drduded in regard to all 
knowledge. (Ill, 32) 


peace. (II, 70' 

Hr who behaves, having 
given up all desires, thus 


Of the 



Having given up fruit arising 
out of action, free from the 
bond of being born, reach a 
place free from all disease. 

(11,51.) 

By equanimity, you will cast 
off the bondage due to 
action. (11,39.) 

Of the one who is self-loving 
self-controlled & self-gratified 
there is nothing that remains 
to be done. (111,17 ) 

By just disinterested action, 
Janaka, etc., reached per¬ 
fection. (Ill 20.) 
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serene is weU-established. 

(II, 65) 

Remaining in the Brahmi 
state even at the time of 
death, he wins ‘ brahma - 
nirvana . II 72 
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Karma-Yoga. 

Attachment to non-action. 

(II, 47) 

Motivated by the fruit of 
action. (11,47) 
Entitled to fruit (ibid) 


Chapter 


(§T 


Possessed of faith,not hating, 
even they are free from 
action. (Ill, 31) 

For him neither what is done, 
nor what is not done, is of 
any use. And among all beings 
entities here there is none 
that is the resort of his 
purpose. Ill, 18 


You are entitled to action. 

(II, 47.) 

Let there be no clinging to 
non-action. (II, 47) 
Do not be motivated by the 
fruit of action- {ibid.) 
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Of one not following the path 
of disinterested action, there 
is no understanding, no 
emotion or feeling, no peace, 
no happiness. (II, 66) 


Non-doer of action (III, 5) 


You are not entitled to fruit - 

(ibid) 


Abiding in yoga, carry out 
actions. (II, 28 ) 

Do you perform the action 
determined for you by your 
nature. (III. 8) 
There is no one not doing 
action who lives for a 
moment (III, 5) 
Every one is made to perform 
action by the constituents 
arising out of Prakriti (111, 5) 
‘Action’ is superior to non¬ 
action (III,8) 

Mere non-begining of actions 
is no ‘total rejection of or 
freedom from action.' Ill, 4 
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Pafh ot Freedom from Attachment 

Performs actions through j Without being attached, 
attachment j incessantly carry out your 

duty III, 19 

Actions to be Dedicated to the Lord 


. <SL 

Chapter 111 


Those who cook for them¬ 
selves are sinners III, 13 


With life sinful, given to the 
pleasures of the sense-organs, 
he lives invain. (Ill, 16) 


Having dedicated all actions 
to Me (the Lord) mind being 
fixed on the Self, without 
expectations. 
Having become free from the 
consideration ‘ this is mine’ 
etc., do you fight. (Ill, 30) 

Perform actions. (Ill, 30.) 
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Preservafion of fhe People 

He who eats without having 
given is a theif (III, 12) 

These worlds will fcedestroy- 
j ed, if I do not perform action, 
i And I shall be the maker of 
! i. e., responsible for a 
rnixinig-up and shall destroy 
these ergatures. (Ill, 24) 

Whatever the best or the 
supreme one does, that itself 
do ordinary run of men and 
women follow. The norm 
he lays down, that (same) 
lie people • follow. (III. 21) 



Preservation of the world; it 
behoves you to preserve the 
people. (Ill, 20.) 
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Sacrifice. 


Elsewhere than in respect 
of actions for sacrifice, 
this world is tied down by 
action (performed.) (Ill, 9) 


Creatures created with 
sacrifice (111,10) 
By sacrifice do you prosper 
(ibid.) Sacrifice is the yield er 
of what is desired (ibid.) 
Sacrifice, arises out of action. 

(HI, 14) 

Action arises out of ‘Brahma’ 

(in, 15 ) 

Respect the gods with 
sacrifice, may the gods 
respect you by sacrifice, 
respecting each other do 
you win the highest bliss. 

(Ill, 11) 











Prak.-f :i acts; Purusha is free 
and non-doing; 


I 
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Avoiding Split in the Mind, 


9 


Aufhor (of Acfion ) 

One with soul deluded alto¬ 
gether by egoism thinks 
‘ I ma the author’ (III, 21) 


Karma-. 



Of ignorant ones, attadi 
to actions, a split in the mind 
should not be causeed. The 
knowing one, following the 
path of disinterested action 
( yatih ) and carrying out 
actions, should cause all act¬ 
ions Lo be liked and resorted 
to. (III. 36) 


Actions are in all ways per¬ 
formed by the constituents 
of Prakriti. (Ill, 27) 
'Constituents work in consti¬ 
tuents’ with this thought, a 
knower of truth is not attach¬ 
ed’. (Ill, 8) 


* 
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The forgoing table gives briefly the Samkhya view 
tbi Yoga view and the opinion of those who have fallei, 
irom their discrimination and disregard both the vie\vS\ 
that known as the ‘ Samkhya ' and that known a? tb- 
* Yoga. ' This third opinion of persons who do net o c ' 
or cannot use discrimination, is as is only nnturai, suicid*: 
in nature. These very views have appeared in the fio 
three chapters of the Gita, f he views have be^ 
presented here in a tabular form with a view 1 
facilitating a comparative study of the same. In pla 1 
where the thoughts are connected with the Bhagavadgh 1 1 
the chapter and the number of the verse from the Ghj 
are indicated. And in places where there is inferen'-’ 
made on the basis of the Gita verses, the number of tl> 
verses is not indicated. 


A glance at this table will enable the readers 
follow that in the Samkhya view and the Yoga vie^' 
there is agreement, so far as the principles of the bod.' 
of tiie self, the state of being past the pairs of opposite 
tiie control of the ..case-organs, the control of 
mind etc., are concerned. Wherever Karma 
(performing actions), the Kannan-pn ciple, freedom i f ° lV 
attachment, the principle of sacrifice, considered 1 
regarding . author of action etc., are the top' 
dealt with, they are more closely connected with ^ 

‘ Kar> a-yoga. ' Even here, where the statement h ’ ' 

to the effect that action takes place, thanks to ^ 
constituents of fralcriti ( sattm , rajas, taw , >, and t: ' 
action has not f he self for its author, ( 111,27-28 )» 
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is taken from the Samkhya view, as far as we 
can see. For, * Prakriti Joes everything, Purusha is in 
n f way connected with that ’ is primarily a Samkhya 
view. Though in the second chapter of the Bbagavad 
£ha, expounding the Samkhya view, nowhere has such a 
Statement in so many clear terms been made, all the 
same, in all works that are concerned with the exposition 
tile Samkhya view the Purusha is considered to be 
' not -author and it is Prakriti alone that is credited 
with the ‘ authorship ’ ( of all actions ). For, Purusha, 
' v!l ° essentially is different from Prakriti, is naturally 
* rce from attachment,-does not cling to anythhig-and 
consequently, through tins freedom from attachment 
c w ‘ l,s mukti i. e. a state of delight in oneself , and 

wherever he gets himself fettered, it is by attachment 
alone. 



if careful studen ? of the contents of .ha Gita were 
j to arran ge the verses of the Gita systematically in this 
manner i. e. topic-wise, the) would easily be able to 
understand what definite views the Gita holds with 
r<>rd to each >ne of the topics. Here there are two 
mblos that have been given for easy understanding ?r.d 
° r facilitating a comparison between the Samkhya and 
-uc Yoga. The tables would indicate points of simi’ai ity as 
* el ‘ as of dissimilarity in the two view. . Along with these, 
l * IS a third table also in which are collected the 
-noughts of the view which spiritually speaking are 
;mvical. Readers are requested to compare thoughts under 
lead wijh those under the two mentioned before 
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.. the Samkhya view and the Yoga view and draw 
proper conclusions. The tables evidently are not 
exhaustive. They can be made so with greater efforts. 
Though not exhaustive, they have been given here only 
with a view to indicating their usefulness for the purposes 
of the study of the teaching of the Gita. A perseverence 
of this type calculated to help proper discrimination 
regarding these views is bound, sooner or later, to lead to 
me completion of the tables. To proceed next to the 
presentation of the essence of even these tables- 

JN ANA-YOGA. 

T The Principles of Samkhya Philosophy ] 
The soul in human body is withoi: birth, immodifl' 
able, immortal, indestructible, eternal, belonging to all 


i 


time, ancient, defying all conjectures, unthinkable* 
a monishing in nature, going everywhere, all-pervading. 
This soul can not be cut, burnt, rendered wet, dried and 
killed. 


“ A person’s body is created, develops or gets itself 
emaciated. It attains the prime of youth, grows old* 
decays and finally dies. It can be cut, burnt, rendered 
wet and dried. This body is modifiable, manifest and 
covering a small space ( or area ) ”. 

“ The body is inevitably to die, as it has a birth- 
On the passing away of the body, the soul within i r - 
remains immortal. Neither the b:rth nor the death of th fl 
body affects the soul in any way. As a man casts off 
and tattered garment, even so, does the soul give ll P 
the old body and take up a new one. " 




“ As there is ether (akasha ) in many houses and 


jars, the house being burnt down or the jar being broken 

i to pieces does nc in the least affect ether, even so 
either the destruction or the origination of the body 
affects not. the sou! in any way. ” 

“ Pleasure-pain, hot-cool are the pairs of opposites 
that affect the body. The soul is aloof from them. 

I Knowing this, one must realise one’s aloofness from p?irs 
of opposites, with courage, forbearance ( patience ) and 
equanimity and must ever remain away from joy aDd 
grief. This enables one to attain immortality ”. 

11 Having given up all longings that present them¬ 
selves to the mind, keeping the objects away from their 
respective sense-organs, controlling self-restraint, being 
free from longings, free from the thought * this is mine 
free from egoism, being content within oneself with the 
Self, meditating on just the Self-one who lead: one’s life 
m his way, attains serenity." 

J 

To keep oneself safe from .the assaults of the 
objects of the senses, one must ever be alert. Even or 
perceiving the objects, one must keep one’s mind 
onaffeef d, nr hough the objects were not perceived at 
a ^* One woo thus remains unaffected, become?. free, 
(from mundane existence or the vortex of samsara ). ” 

He who realies that action springs from Prahriti, and 
that the soul is not-author, becomes of the raturc of 
B r ahman. 
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This is the Samkhya view. A constant thinking of 
this, a constant meditation on this, and a repeated attempt 
at fixing up these thoughts in the mind, would make this 
view as clear as day-light. And then the aspirant 
{ sadhaka ) reaches this natural position, a position which 
is without any the least tinge of artificiality about it. 
Thus on an intuitive realization of this principle, and on 
the attainment of the condition of uninterrupted, natural 
delight, he can well be taken to have reached the final 
• brahmi ’ state. This state can be reached by listening 
to other people’s authoritative exposition, thinking, 
ni-ditating and constantly keeping oneself in contact 
with the principle of the Self. Giving up all actions, 
concentrating cn contact with the self within, - this is 
necessary in this path called the Samkhya path. The path 
can be pursued by only those who have taken a firm stand 
on knowledge. 

To turn now to ‘ Karma-yoyo, 1 ~ 

Karma-yoga 

( Path of disinterested disciplined action ; 

Yogatattva 

(The Principles of Yoga or Action Without 

Desire ) 

" The principle of the immoiiality of the soul and 
hat of the destructibility c the bod; are. equal!) 
applicable here as in the Samkhya path. Control of thf 
nund and other matters as expounded in the Samkly 
path are necessary even in this path ". 


4 
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v: ‘ But the person whose mind does not remain steady 
enough to enable him to think, meditate and keep ever in 
contact with the inner principle, './hose mind is disturbed 
now and anon, and who consequently cannot rise to a 
higher level, is required to bring about the purification of. 
his mind, while continuing to perform many kinds of 
actions. It is for persons of this type that this path of 
disinterested action is intended. 

" Controlling the sense-organs, not to fall a prey to 
affection and hatred, to conquer desire, to pacify anger, 
to believe that beyond the body, the sense-organs, the 
TO'nd and the intellect there is the principle viz., the Self 
ot the Soul and to know that this last is the most potent 
and to act so as to realise the same is necessary in this 
path. 

“ For this, it is necessary that the desire ft. fruit is 
abandoned and the action is performed in an unselfish 
spirit. It is equally necessary that in regard to the pairs 
°f opposites such as pleasure-pain etc, eveness of 
‘emper or eqanirr.ity is maintained, that every r* tion is 
Performed with skill and that the fruit of the action is 
dedicated to the highest object. ’ Better than not 
performing action is the performance of action No being 
oan so much as live without resorting to son® action, 
‘very moment, some action or other is taking place. 
fi*very p rson shoold, therefore, carry out • .tat is 
determined to be his ' duty ’ and should ofiet the fruit 
thereof for the benefit of others or for the love of God. 
^hat is the right thing for him to do. 
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” Man should perform all actions for the benefit of 
t ie people, with a view to ensure the prosperity of the. 
people, and should surrender the fruit thereof for the 
we rare of the people. This itself is sacrifice. The entire 
wor d is sustained by this sacrifice. Hence man should 
perform action of the nature of sacrifice. Performance of 
such action will bring about the purification of the mind. 
dma will consequently be progressively steady. And then 
tne 1 " brahmi state taught in the Samkhya path, it is., 
that he will attain by continuous contact with the inner 
principle ( self ) ” 


a his makes it clear that for the realization of the Seif 
which is unbroken ( i. e. whole and entire), uniform and 
all-pervading, Karma-yoga teaches that a man’s initiation 
iruo the vow of offering the fruit of one's actions for the 
■•enefit oi al 1 men and other beings is absolutely 
necessary. The follower of iKarma-yoga performs his 
actions for accomplishing the welfare of the people, the 
pi enervation and the prosperity of the people. He offers the 
fruit of his actions to the people. In this way S 
worships or waits upon just the ‘ Self who is every where 
, sarva-gata atma ) and as he perseveres in this, a day 
dawns in due course of time, when he intuitively realises 
the a’)-reaching Self * or the ’ Self who is everywhere *. 
i .Uo the follower oi <he path of action performs, 
to start with, selfish action, then action for others 
and after that action for the highest object and thus 
steadies bis mind and finally achieves all that is worth 
achieving. 
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This is the nature of the Sainkhya and the Yoga 
philosophy or the knowledge of the truth in keeping with 
Ike path of knowledge and the path of disinterested 
action. For the average man, the path of action without 
desire tor fruit is the easier to follow, out of the two. 
and hence that path of disinterested action ever leads 
them to the highest good. 

Thus ends the brief reflection on the contents of 
the third chapter of the Bhagav adgita. 

— 0 — 

H few Select Passages from the 
Third Chapter of the Gita. 

1. There is ccion taking place every moment. ‘ No 
one ever remains, even for a moment, without action ’ 
( HI, 5 ). If it is so, why should a man not strive to 
Perform the best of actions and strive to bring about his 
sptntual elevation ? By all means ought a man to 
Perform such an action and secure his spiritual elevation. 

2. One ought to perform ( what a as been lecided to 
e y one's appointed duty. 

* Do you perform the action determined ( a? your 

0r do you ever, unfailingly carry out actions ). Ill, 
• The actions of the good laid down in the Code of Duty 
and the action decided to La the best for the satisfaction 
0rle mind-these are called niyata karma. And— 
Action is Superior to non-Action. Ill, 8. 

b Fo f* act ’ on I e3 -ds to improvement and benefit. Whai 
LJ iefit is there likely to accrue to one given to >sloth or 
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inaction ? Besides, it has to be noted:— 

‘ Not even the maintenance of your body would be 
possible, unless you carry out action ’ III, 8, for, the non- 
ouformance of action would only increase sloth and 
ha „en a octal downfall of one who indulges in it. 

3. Help Each-Other 


‘ Satisfying each other, helping each-other, do you 
attain the highest good ? HI, 11. Accordingly, it is 
necessat' 3 ' ;o organise ourselves, help each-other and thus 
bring about the uplift of all of us. 

4. The Characteristic of a Thief 
‘ He who enjoys without having given away to 
others, he is just a thief ’ III, 12. For, it is proper to 
enjoy only that part of what we have, which, remains 
with us after we have given gifts to others. 


5. Sinful Eating 

‘ Those that eat what rerr ‘ins after the per formance 
of a sacrifice : re freed from ali evils or taints . Those, 
however, eat ( only ) sin who cook roou just lor their 
own sake ' III, 13. Evidently being given to selfish 
enjoyments is evil and having enjoyments after gifts have 
been given away to others most n need of there 
meritorious. 


6. Life Which is Lifk to no Purpose 
* One. with a sinfi*’ life- ever a slave of his sense" 
igans longing for the pleasures of -the same, lives :rt 
vain *" III, 16.-It I* meet that men devote themselves 
to r.ome meritorious deeds calculated to help others. 


\ 
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7. Do Your Duty 


‘ Remaining free from attachment, do you ever carry 
out action that deserves to be performed’ 111,19. It would 
never be proper to abandon one’s own duty. 

8. Ordinary run of Men and Women 
are Wont to Imitate great Men 
‘ Whatever a man of eminence does-just that do 
other people practise. The ‘ norm ’ which he la. s down, 
that the people follow’ Til. 21. Hence ought a man of 
eminence to behave properly, lest he be responsible tor 
the evil of spoiling the society’s La Re 

9. The Responsibility one has to Shoulder 
“ Those people would be destroy e if I fait to 
perform action. And I Shall be the author of a * mixing 
I shall thus destroy these creatures'’ III. 24. This is 
w hat people should understand. If we are given to sloth, 
so will others be and there would o the de:.ruction of 
*11. Hence ought all to he devoted to action. 

10. The Protection of P eople 
* The learned should thus, remaining free from 
Attachment to fruit act, desirous of securing 
Organisation and protection of the people ’ III, 25 
Organisation and protection of the . eople ought to be 
the goal to be ever kept :n view. 

11. Do not Cause a Split in the Understanding, 
1 Of the igncaant ones, attached to action, one 
s hould not cau" 1 a split in the understanding. The 1 earned 
should cause all actions to be resorted to or relished, 
h't .i elf skilfully performing action* ill, 2d. ('Yuktah,* or 
Wilfully without desire for fruit. ) 
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12. When is a Battle the Right Thing to do ? 

Having become free from expectation or hope and 
free from the idea * ‘this is mine, ’ do you fight ' III, 3. 
Only after giving up the desire for enjoyment and 
partiality can one enter upon war which is righteous. 
Otherwise it would be an unrighteous war or war not san¬ 
ctioned by the precepts of duty that one would resort to. 

13. The Waylaying Enemy. 

‘With regard to the objects of every sense-organ, are 
love and hatred, well determined. One should not fail 
into the clutches of these. For these two are those who 
waylay the aspirant. (III. 34 ) 

14. One’s own Duty is Ever Superior 
to Aught Else. 

‘ Superior to the duty of others, though easily 
practise, is one’s own duty, though deficient or affected by 
a defect. Death while doing one’s own duty is bettter. 
Ar: other’s duty is such as brings danger in its train.’ (III. 35) 

15. Know Your Foe 

This one is Desire. This one is Anger (each) arising 
from the constituent element viz., rajas which is a great 
devourer and a great sinner.Know this one here to be your 
foe ’ 111,37. One ought to bring the foe under one’s sway* 
rather than allowing the foe to subjugate oneself to him* 

16. Practise Self-Control 

Hence, having contrplled your senses do you cast off 
this sinful wretch viz., desire here. 111,41. Oneshodld not 
all rw one’s tendency leading to sin to be out of control 
and similarly, . ; do you kill the enemy difficult to conquer, 
the enemy in the form of desire * III, 41. One ought not 
to allow one’s enemy to have one's life at bismercy. 
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